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My thesis examines the religious and racial beliefs of Malcolm X, a 
controversial African-American activist in the 1950s and 1960s who sought to uplift 
black Americans in racist America.  Most scholars studying the Civil Rights Struggle 
in 1960s America has the proclivity to focus on mainstream black leaders such as 
Martin Luther King, Jr. whose organization, the Southern Christian Leadership 
Conference, extracted major legislative victories for black Americans. By corollary, 
other black leaders such as Malcolm have been seen as a marginal, misunderstood 
figure simmering from the fringes of the civil rights movement. 
Yet even though Malcolm could not boast of successfully gaining legislative 
victories or conducting grand marches, there has been a popular, academic and 
political fascination with the image and legacy of Malcolm ever since his 
assassination in February 1965. Various interest groups such as academics, black 
nationalists, Pan-African nationalists, Christian organizations, Sunni American 
Islamic movements, hip hop artists, socialists and movie directors have sought to 
monopolize the interpretation of Malcolm’s life. Though their respective caricatures 
of Malcolm differ, the image of Malcolm that ultimately emerges from the various 
layers of myths and posthumous eulogies is an uncritical heroic Malcolm. As a 
result, Malcolm’s legacy to black America has been skewed.  
The problematic emplotment of Malcolm has partially been caused by a 
misreading of Alex Haley’s The Autobiography of Malcolm X. Haley’s romantic 
portrayal of Malcolm who evolved from the narrow racist cultish confines of Elijah 
Muhammad’s Nation of Islam (NOI) into an independent international black leader 
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has dominated the literature on Malcolm. Chapter 1 critically examines various 
works that has been influential in shaping the discourse on Malcolm as well as the 
various historiographical problems afflicting the existing state of literature.  Hoping 
to avoid some of these problems, I suggest that both Malcolm and the NOI be 
studied essentially through a religious framework. As an intellectual theologian of 
the Nation of Islam, Malcolm proposed that the elevation of blacks Americans could 
only be achieved not through King’s non-violent struggles, but only through the 
divine message of Elijah Muhammad, the prophet of Allah in twentieth century black 
urban America. Malcolm’s aim constituted not so much wrestling legislative rights 
from white America as to the creation of a black Islamic theocratic state. This project 
entailed the divorce of black Americans from Christianity.  
Hence, Chapter 2 examines Malcolm’s personal spiritual conversion from 
Christianity to the NOI as an incarcerated prisoner by utilizing Leon Salzman’s 
model of progressive and regressive conversion. Chapter 3 highlights some of the 
evangelical strategies used as Elijah Muhammad’s star missionary in converting 
black American Christians towards black Islam. Chapter 4 examines Malcolm’s 
views on Christianity and blackness in America, proposing that the two were two 
mutually incompatible categories. In short, I argue that Malcolm’s true legacy rested 
not so much on his embrace of international humanism after his acrimonious 
departure from the NOI in March 1964, but rather that of de-Christianizing black 
America as present day black Americans experiment with alternative faiths like 
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Chapter 1: Literature Review 
 
Malcolm Little was born on 19 May 1925 in Omaha, Nebraska. Like most black 
American families, the Littles suffered from the twin forces of the 1930s Great 
Depression and pervasive white racism. Following the mysterious death of their father, 
Earl Little, at the hands of a local white supremacist group and the institutionalization 
of their mother, Louise Little, in a mental hospital, the Littles’ siblings were distributed 
to foster homes by the state’s social welfare agencies. After graduating from various 
reform schools and foster homes, the gangly teenaged Malcolm balanced his time 
between working as a waiter on railroad companies and hustling on the streets of 
Roxbury and Harlem.  
When Malcolm’s hustling activities landed him in prison in 1946, he converted to 
the Nation of Islam, (NOI or the Nation), a unique religious group that bestowed a 
divine black identity within an unorthodox Islamic framework for its believers. As a 
new convert, Malcolm shed his slave name “Little” and embraced the powerful 
surname of “X” that symbolized the unknown. Upon his release in 1952, Malcolm X 
became the Nation’s most successful evangelical minister as he indefatigably scoured 
America’s cities for converts. His fortunes changed in March 1964 when he was 
acrimoniously forced out of the NOI.  
In Malcolm’s independent phase, he converted to Sunni Islam following a 
successful pilgrimage to Mecca, established his own movements, the Organization of 
Afro-American Unity (OAAU) and the Muslim Mosque Incorporated (MMI), and 
flirted with various ideologies such as Sunni Islam, Black Nationalism, Pan-Africanism 
and socialism. Before Malcolm could forge a coherent ideology and strategy for the 
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upliftment of black Americans, he was mercilessly gunned down by his assassins’ 
bullets on 21 February 1965 in New York’s Audubon’s Ballroom before a shocked 
audience waiting for Malcolm to deliver another of his powerful speeches. 
Malcolm’s death at an early age left his political and spiritual development 
unfinished, but it effectively guaranteed that he remained embedded in the collective 
memories of future generations of black Americans as a defiant leader who blamed 
white America for centuries of unethical exploitation of blacks. The conservative 
socio-political climate of the 1970s and 1980s engendered by the presidential 
leadership of Richard Nixon and Ronald Reagan, which unraveled many of the 
legislative victories grinded out during the 1960s Civil Rights struggle, further meant 
that Malcolm’s voice of critique remained relevant long after his demise.   
Malcolm’s continued presence in contemporary America is centred on his 
martyrdom, which has resulted in an uncritical reconstruction of Malcolm as an 
unblemished black hero. As academics debated each other over Malcolm’s intended 
future course for black America had he survived the assassination, the popular image of 
Malcolm remained a source of contention as various groups scrambled to forcibly re-
shape his legacy into one that is compatible with the respective groups’ ideological 
aims. Most academics have stereotyped Malcolm simply as an apostle of rage who 
stood on the margins of the Civil Rights movement dominated by Martin Luther King, 
Jr.’s maneuvers. Black Power advocates instead claimed Malcolm as the forerunner to 
Stokely Carmichael, Eldridge Cleaver, H. Rap Brown and Maulana Karenga. On the 
other hand, American socialists have controversially located Malcolm’s final stage of 
intellectual evolution in a classical Marxian class struggle. Also, various American 
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Sunni Muslim groups have championed Malcolm as an important American Muslim 
who successfully stripped off the heretical Islamic jacket of the NOI in exchange for 
orthodoxy. In the process, Malcolm’s true legacy became increasingly shrouded by 
various layers of myths, legends and eulogies invented by academics, the media and 
hip hop artists.1  
Though these groups’ emplotment of Malcolm differ considerably, they converge 
in dismissing the significance of Malcolm’s ministerial endeavor in the NOI and 
trumpeting the post-NOI Malcolm’s embrace of international humanism. The 
underlying assumption in my thesis rejects this penchant to clothe Malcolm in a heroic 
garb and write off Malcolm’s evangelistic missions for the NOI. Rather, it explores 
Malcolm’s analysis of race relations and religious configurations in America, focusing 
on the incompatibility between blackness and Christianity. 
In most introductions written on Malcolm X, his chroniclers have felt compelled 
to offer an apology for writing yet another narrative on Malcolm when there had 
already been so many earlier publications. By even beginning to write on this already 
saturated subject, they fear that each new interpretative work on Malcolm would render 
a contemporary understanding of Malcolm to be even more complex.  Alarmed authors 
felt that their interpretations of Malcolm could fall into the trap of categorizing a figure 
whose philosophies and beliefs changed throughout his life. However, I would beg to 
differ with the apologetic nature of most introductory works on Malcolm X. The 
answer to the “Why another book on Malcolm?” lies in the question itself. The very 
fact that there is a vast proliferation of work on Malcolm in various forms such as 
                                                 
1 Michael Eric Dyson, Making Malcolm: The Myth and Meaning of Malcolm X (New York: Oxford University 
Press, 1995), pp. 21-23. 
3 
 
academic literature, popular books, journals, newspaper articles, magazine interviews, 
audio speeches and websites on cyberspace reveals the startling fact that we have failed 
to understand Malcolm comprehensively. Unlike other figures like Martin Luther King, 
Jr. where detailed biographies on his life have provided a satisfactory account, there is 
no such comprehensive book on Malcolm. Currently, Manning Marable is working on 
a biography of Malcolm that will be published in 2009 to cover this gap in the existing 
scholarship on Malcolm. While his attempt at a “total” historical account of Malcolm 
X is in the process of completion, it would be useful to discuss the existing state of 
literature on Malcolm and how my thesis hopes to engage with it. 
The first book that revealed Malcolm X to white America as the second-in-
command to the Honorable Elijah Muhammad in the NOI was Louis Lomax’s When 
the Word is Given: A Report on Elijah Muhammad, Malcolm X and the Black Muslim 
World.2 Lomax, a black journalist, was allowed the rare privilege of witnessing the 
internal dynamics of Muhammad’s Temples of Islam (MTI), which were usually veiled 
from the prying eyes of the “deaf, dumb and blind”.3 Though Alex Haley, Malcolm’s 
official biographer, has usually been credited as the pioneer in constructing the heroic 
myth of Malcolm, this is inaccurate. Rather, it was Lomax’s sympathetic view of the 
NOI and his larger than life portrayal of Malcolm as a modern day St. Paul that served 
as the starting point for this phenomenon. Written and published before Malcolm’s 
controversial departure from the NOI, Lomax attributed the Nation’s astonishing 
growth throughout the 1950s, as demonstrated by its burgeoning membership and 
mushrooming temples from coast to coast transforming it into a truly national 
                                                 
2 Louis Lomax, When the Word is Given: A Report on Elijah Muhammad, Malcolm X and the Black Muslim World 
(Cleveland, World Pub. Co., 1963). 
3 NOI term for blacks who have not embraced Islam. 
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organization, solely to Malcolm’s proselytizing zeal in converting lumpen-proletariat 
blacks to Elijah’s message.  Malcolm emerged from Lomax’s book as the single prized 
asset of the movement outshining even his spiritual father, Elijah Muhammad, such 
that in an interview with Lomax, Malcolm felt compelled to point out the errors Lomax 
committed in over glorifying him over his divinely attributed motivator.  
Even though Lomax’s account was bogged down by deifying Malcolm as the 
heartbeat of the movement that instantaneously marginalized the roles of other 
enterprising ministers such as Louis X (Malcolm’s protégée who later became known 
as Louis Farrakhan), the book’s prospective approach meant that it avoided the 
vilification of the NOI that took place after Malcolm’s assassination. Thus, Lomax 
rightly understood the spiritual (emphasis mine) nature of the organization when he 
pointed out at the start of his book and declared the Nation as a religious community of 
believers. To increase our understanding of Malcolm, it is pertinent to understand the 
fundamental nature of the organization and its doctrines to which he dedicated more 
than a decade of his life to. Most scholars after Lomax have simply focused on 
Malcolm’s racial policies while conveniently neglecting the fact that Malcolm was 
tirelessly espousing a religious doctrine that was symbiotically intertwined with race.   
If Lomax’s work pried open the Nation’s doors to interested readers, Alex Haley’s 
The Autobiography of Malcolm X signaled the changing nature of the Civil Rights 
Struggle from King’s non-violent integrationism to Malcolm’s confrontational stance.4 
Almost overnight, Haley’s rendition of Malcolm X was popularly consumed by radical 
students after it was incorporated into the syllabus of a substantial number of 
America’s educational institutions. However, Haley’s unproblematic heroic 
                                                 
4 Malcolm X and Alex Haley, The Autobiography of Malcolm X (New York, Grove Press 1965). 
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emplotment of Malcolm spawned future books on Malcolm that inherited the writer’s 
uncritical treatment. This fetish for romanticizing Malcolm has especially plagued 
posthumous narratives written by Malcolm’s family members and close acquaintances 
such as John Henrik Clarke’s Malcolm X: The Man and His Times, David Gallen’s 
Malcolm X: As They Knew Him, Rodnell P. Collins’ Seventh Child: A Family Memoir 
of Malcolm X, Hakim A. Jamal’s From the Dead Level: Malcolm X and Me, Imam 
Benjamin Karim’s Remembering Malcolm: The Story of Malcolm X from Inside the 
Muslim Mosque, Malcolm Jarvis’ The Other Malcolm, “Shorty” Jarvis: His Memoir 
and Jan Carew’s Ghosts in Our Blood: With Malcolm X in Africa, England and the 
Caribbean.  
A second flaw bogging Haley’s work was the biographer’s neat categorization of 
Malcolm’s heroic metamorphosis from being a tool manipulated by Elijah Muhammad 
to an independent black nationalist who denounced racism and embraced international 
humanity. Such a tendency proved to be irresistible in later works on Malcolm. One 
needs to be wary of Haley’s neat evolutionary classification of Malcolm as his 
protagonist transformed from Malcolm Little (the black adolescent victim of racist 
America), to Detroit Red (the hustler locked in a ghetto-Darwinist competition of 
survival), Satan (the incarcerated prisoner), Malcolm X (the fiery minister) and El-Hajj 
Malik El Shabazz (the independent Pan-African revolutionary and orthodox Sunni 
Muslim).  
The infiltration of both Alex Haley and Malcolm’s personal agendas represent the 
third major problem that future scholars have to bear in mind in their own reading of 
The Autobiography of Malcolm X. Although Malcolm participated in the writing of the 
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book by providing countless lengthy interviews to Haley, the former never saw the 
final version of the book due to his assassination. Haley’s very participation as an 
intermediary automatically meant that his personal views were incorporated into the 
work. Cynical scholars have even claimed that Haley strongly disagreed with 
Malcolm’s separatist beliefs and collaborated with FBI officials.5 While such charges 
are difficult to prove, one would still have to be cautious in taking Haley’s biography 
as the Gospel truth. Even Malcolm himself was guilty of exaggerating certain facts and 
downplaying others that he did not wish to share with the public. When Haley was 
writing the autobiography, Malcolm found himself embroiled in a power conflict with 
top NOI officials in Chicago. Hence, to ameliorate tensions and assuage pangs of 
jealousy from other officials, Malcolm deliberately praised the Nation’s structures, 
beliefs and teachings. Malcolm’s exaggerated pro-NOI biases was confirmed by 
Haley’s admission that he was initially on the verge of abandoning the project since 
Malcolm merely spouted off the Nation’s dogmatic doctrines during interviews rather 
than focusing on his personal life story. While Malcolm consciously dramatized his 
first conversion and credited the Nation for his transformation, he might also have 
suppressed controversial aspects of the movement’s teachings like anti-Semitism that 
could have adversely affected the Nation’s reputation.  
Even though Haley’s heroic interpretation of Malcolm has dominated the 
historiography so far, a few notable works have recently emerged and have 
successfully steered clear of earlier weaknesses. Eugene Wolfenstein’s The Victims of 
Democracy: Malcolm X and the Black Revolution was the first to provide a sensitive 
                                                 
5 Manning Marable, “Rediscovering Malcolm’s Life: A Historian’s Adventures in Living History”, Souls 7 (1), 
2005, p. 32. 
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treatment on the issues of race and class side-by-side.6 Adopting the novel method of 
psychological-Marxism, Wolfenstein presented Malcolm as one who attempted to 
resolve the tensions between class and racism in mid twentieth century America. 
Instead of the usual heroic Malcolm, Wolfenstein’s Malcolm struggled and ultimately 
failed to bridge the internal class schisms within the black revolutionary movement. By 
taking the side of the black masses, Malcolm’s confrontations saw him pit his wits not 
only against white racists but also against the black bourgeoisie whom he derisively 
labeled “twentieth century Uncle Toms”. Though Malcolm sought a unified black race 
to triumph over white supremacy, he failed to contend with the effects of white racism 
on internal class dynamics within the black race. While Wolfenstein produced a 
landmark study of the relationship between class and race through the eyes of Malcolm 
X, his psychobiography unfortunately neglects the religious tenets of NOI since the 
book’s slant was essentially economic-centred. This drawback seems to have been a 
spillover from Nigerian scholar Essien-Udom’s problematic dichotomization of NOI 
teachings into “esoteric-exoteric” categories, which dismissed the potency of the 
“esoteric” for being too far removed from the realities of the black Muslims while 
lauding the “exoteric” for its economically progressive functions.7 Wolfeinstein’s 
analyses would have benefited from investigating the relationship between the NOI’s 
religious doctrines of frugality and Elijah’s embrace of black capitalism. Despite the 
book’s strengths, any study of Malcolm would have to factor into consideration the 
unique black Islamic equivalent of the Protestant ethic practiced by rank-and-file 
                                                 
6 Eugene Victor Wolfenstein, The Victims of Democracy: Malcolm X and the Black Revolution (London: Free 
Association Books; New York: Guilford Press, 1993). 
7 E.U Essien-Udom, Black Nationalism: A Search for an Identity in America (Chicago: University of Chicago Press, 
1962), p. 8. 
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members where religion and economic interests were intricately fused together.8 Still 
this Achilles’ heel does not diminish the overall value of this book since Wolfenstein’s 
nuanced emplotment of Malcolm effectively teases out the ideological struggles 
embraced by the protagonist. In comparison to other economic-centric works on 
Malcolm such as George Breitman’s straightjacket portrayal of Malcolm as a black 
Marxist-leaning socialist, Wolfenstein avoided such a narrow compartmentalization of 
Malcolm’s philosophical beliefs.9   
The absence of an analytical discussion on religious issues in the literature on 
Malcolm has only recently been addressed by Louis DeCaro, Jr.’s works, On the Side 
of My People: A Religious Life of Malcolm X and Malcolm and the Cross: The Nation 
of Islam, Malcolm X and the Cross.10 Both were strongly influential in steering 
discourse on Malcolm from a racial point of view to that of a religious study. This is 
essential because Malcolm was, contrary to popular thought, typically American in the 
sense that he was a deeply spiritual person who believed in his prophet-like destiny to 
lead his race to betterment.11 Even during Malcolm’s last year as an independent 
African-American leader when many commentators erroneously concluded that he had 
secularized his weltanschauung, he still clung on to his pulpit as the spiritual leader of 
the MMI. This clearly illustrated that religion played a vital role in Malcolm’s final 
                                                 
8 Lawrence L. Tyler, “The Protestant Ethic among the Black Muslims”, Phylon Volume 27, No.1, First Quarter 
1966, pp. 5-14. 
9 George Breitman. The Last Year of Malcolm X: The Evolution of a Revolutionary (New York: Pathfinder, 1967). 
10 Louis DeCaro Jr., On the Side of My People: A Religious Life of Malcolm X (New York, New York University 
Press, 1996); Louis DeCaro Jr.,. Malcolm and the Cross: The Nation of Islam, Malcolm X, and Christianity (New 
York: New York University Press, 1998). 
11 Winthrop S. Hudson and John Corrigan, Religion in America: An Historical Account of the Development of the 
American Religious Life (New Jersey: Prentice Hall, 1992). The authors argued that Americans were distinctively 
religious peoples embracing an underlying civic religion where they believed in the nation’s predetermined, divine 




year. DeCaro correctly argued that the prior absence of a religious discourse on 
Malcolm was due to scholars’ discomfort in handling the complex terrains of 
spirituality that have been deemed to be beyond the reach of objective empiricism. Yet, 
if the level of scholarship on Malcolm is to progress, the arena of the contentious and 
bizarre such as Malcolm’s sincere beliefs in the NOI’s big-headed scientists and bomb-
carrying Motherplanes, is precisely where scholars need to dirty their hands.  
Rather than dismissing the Nation’s beliefs as bizarre, scholars need to familiarize 
themselves with the Nation’s unique cosmology where the world was created sixty six 
trillion years ago by an explosion that divided the planet into the earth, which was 
inhabited by the glorious black Tribe of Shabazz, and the moon.12 On the other hand, 
whites were created only six thousand years ago as pale sub-human creatures by an evil 
black scientist named Yakub through genetic manipulation.13 According to the 
Nation’s prophesy, Yakub’s white creations were to rule the world by exploiting blacks 
using the science of “tricknology” for a limited period of time till God arrived to 
restore the natural place of blacks as divine rulers of the Universe. The Nation’s God 
called Allah, was an anthropomorphic pale black man called Master Fard Muhammad 
who came to Detroit in 1930 to warn black Americans of the coming Armageddon 
where a Mothership carrying explosives would destroy all whites and black 
unbelievers. Fard’s Messenger who was anointed with the task of spreading the 
message of Islam to black Americans, who were unaware of their divine roots, was a 
black Georgian named Elijah Muhammad. Even though the teachings of an 
anthropomorphic God and another Messenger after Prophet Muhammad ibn Abdullah 
                                                 
12 Elijah Muhammad, Message to the Blackman in America (Secretarius MEMPS Ministries, 1997), p. 31 
13 Ibid, pp. 110-111. 
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transcended the boundaries of orthodox Islam, black Americans who embraced Elijah’s 
teachings including Malcolm X, firmly believed that they were truly Muslims.   
Despite the virtue of DeCaro’s books in opening up a fresh perspective, there are 
several flaws that have hamstrung their overall value. An inherent setback lay in 
DeCaro’s underlying assumption that Malcolm’s conversion to Elijah’s brand of black 
Islam was based largely on the compatibility of the NOI’s doctrines with Garveyite 
beliefs that Malcolm inherited from his father, which ultimately unraveled the author’s 
original aims in writing the book. His assumption of Malcolm’s forceful “racial reading 
of religion” is problematic because it indicated that Malcolm’s religiosity was merely a 
thin veneer that cloaked his underlying Garveyite beliefs. Though Marcus Garvey 
flirted with several religious faiths such as Protestantism and Islam, he never ascribed a 
single religious faith to his essentially Negro-race based organization, the Universal 
Negro Improvement Association (UNIA).14 Contrary to DeCaro’s original intentions, 
he subconsciously rendered Malcolm’s religiosity to a passive role. To meaningfully 
understand Malcolm’s religiosity, one needs to read the situation conversely; that is 
from a religious reading of race as well as a racial reading of religion.  This is not 
merely a matter of semantics and both these emotionally loaded terms need to be 
properly contextualized rather than be haphazardly used and abused. 
As an evangelical Christian pastor, DeCaro unfortunately allowed his pro-
Christian biases to heavily permeate in his writings. His personal prejudices manifested 
itself in his works in four problematic ways. First, DeCaro’s denunciation of the NOI 
as a “cult” strongly implied a denial of the credibility of the NOI as a genuine faith. 
Second, the author’s dismissal of any possibility of a symbiosis between Christianity 
                                                 
14 Amy Jacques Garvey, Garvey and Garveyism (Kingston, Jamaica, 1963). 
11 
 
and the NOI in his attempts to inoculate the former religion from the infiltration of 
impure ideologies of the NOI glaringly demonstrated DeCaro’s narrow perceptions of 
the NOI as a rigid, static and un-Christian faith. Third, DeCaro’s vigorous defense of 
Christian doctrines against the charges leveled by Malcolm hardly assisted in 
furthering our understanding of Malcolm’s personal religiosity except for veneering the 
arguments towards a virulently anti-Islamic stance. Fourth, DeCaro’s persistent 
attempts to de-Christianize and water-down Malcolm’s adolescent Christian past 
revealed the author’s intent of undercutting the legitimacy of the adult Malcolm’s 
stinging excoriations hurled against American Christianity.  
DeCaro’s pro-Christian stance bears strong influence from the earlier ideas of 
James Cone, a radical black theologian in the 1970s. For both Cone and DeCaro, it was 
only the essence of Christianity that could successfully bring about justice for black 
Americans while relegating Malcolm’s black Islamic faith to that as an alien and 
marginal experience for the African-American community.15 Cone’s proclivity towards 
viewing black theology strictly through the narrow prism of Christianity must be 
understood in light of his beliefs in Swiss theologian Karl Barth’s definition of 
Christology where all discourse on God, man and church must proceed from Jesus 
Christ less the discussion be a meaningless discursive.16 By corollary, Cone’s 
understanding of black theology as one where only the freeing power of Christ is 
strong enough to liberate black Americans is myopic and flawed since it implied that 
“blackness” and “non-Christianity” are two mutually exclusive categories for the 
purposes of black emancipation. 
                                                 
15 James H. Cone, Martin and Malcolm and America (Maryknoll, NY: Orbis Books, 1991), p. 151. 
16 James H. Cone, Black Theology and Black Power (Seabury Press, New York, 1969), p. 35 
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While a statistical comparison of religious affiliation in black America would 
undeniably point to the numerical superiority of Christianity over the NOI, this does 
not necessarily mean that the unique religious solutions suggested by the NOI ministers 
were incapable of uplifting blacks and incomprehensible to the African-American 
community. As suggested by Marsha Snulligan Haney, it was precisely the NOI’s 
unique religious theology that accommodated its teachings to the day-to-day concerns 
of African-Americans that accounted for the significant number of religious 
conversions of African-American Protestants to “popular” Islam (a term she 
erroneously conflated with the NOI).17 In a sense, my work hopes to address the lacuna 
of a religious framework of analysis on the figure of Malcolm that DeCaro Jr. had 
identified while eliminating the pro-Christian biases inherent in the works of DeCaro 
and Cone. Such an attempt requires an awareness of the various historiographical 
problems in the existing literature that has prevented a higher level of understanding on 
Malcolm. 
First, the infiltration of an author’s personal biases into their analyses has plagued 
most research on Malcolm. One has to take great care in being as dispassionate as 
possible when dealing with emotional subjects like religion. Hence, researchers on 
Malcolm have to take great precaution in not being swayed either by the repetitive 
rhetorical arguments in the NOI’s religious literature, which has the tendency to induce 
authors into being overly sympathetic, or the contemporary disdain for the anti-Semitic 
                                                 
17 Marsha Snulligan Haney, Islam and Protestant African-American Churches: Responses and Challenges to 
Religious Pluralism (International Scholars Publication, 1999).  
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Farrakhan, which has influenced writers like Bruce Perry to adopt a teleogical and 
demonic treatment of Malcolm.18  
A second problem that has hampered the writings on Malcolm has been the 
authors’ heavy reliance on secondary sources rather than working with primary source 
materials. As such, the personal biases and mistakes of earlier authors like Haley have 
simply been repeated in later works. The multiplier effect is that later scholars have 
failed to generate new insights in the academic literature on Malcolm. To counter this 
problem, I have employed primary sources such as the speeches delivered by Malcolm, 
Federal Bureau Investigation (FBI) files released by the Freedom of Information Act, 
articles in newspapers such as Muhammad Speaks, New York Amsterdam News, 
Pittsburgh Courier and New York Times, books published by the NOI and archival 
memorabilia belonging to Malcolm X. The collection of Malcolm’s personal 
memorabilia consists of an assortment of hand written letters of correspondence, 
transcripts of religious sermons and a journal maintained during his pilgrimage to 
Mecca. These materials have recently been deposited in the Schomburg Archives on a 
seventy-five year loan after being left in the possession of Maliakah Shabazz, 
Malcolm’s youngest daughter, for over thirty years in a Florida storage facility without 
being made accessible to earlier scholars.19 Therefore, previous chroniclers on 
Malcolm failed to access the recently-released materials from the Malcolm X cache. In 
this thesis, I have used Malcolm’s personal papers to obtain an “inside” study of 
Malcolm’s religious and racial philosophies. 
                                                 
18 Bruce Perry, Malcolm: The Life of a Man Who Changed Black America (Barrytown, N.Y.: Station Hill; New 
York, N.Y. 1991), 
19 Marable, “Malcolm X”, p. 30. 
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Third, another weakness holding back the study of Malcolm has been the 
predominance of an “Elijah’s impact-Malcolm response” model. This “Elijah’s impact-
Malcolm response” tendency specifically refers to the false assumption that Malcolm 
was merely a mindless cult-follower devoid of self-agency under the spell of Elijah 
Muhammad.  As a result, many authors have written off Malcolm’s religious beliefs in 
the NOI by simply explaining them away as Malcolm’s straightjacket millenarian years 
under the enchanting hold of Elijah Muhammad without a critical look at Malcolm’s 
individual internalization of NOI doctrines.  
Another problem derived from the “Elijah’s impact-Malcolm response” 
framework has been the prevalent, albeit hopelessly flawed, view that under the NOI, 
Malcolm was only able to preach a narrow, racist, “particularistic” and limited brand of 
Islam.20 By corollary and continuing the flawed chain of logic to its eventual 
misleading conclusion, various authors have posited that Malcolm’s independence 
from the NOI was prompted by the façade of Malcolm’s maturing philosophical 
evolution that supposedly outgrew the NOI’s narrow and confining teachings. Scholars 
who subscribed to this school of thought characterized Malcolm’s independence from 
the NOI as a crucial departure point that severed his earlier racist views under Elijah’s 
NOI and progressed towards an unproblematic embrace of a humanitarian and 
universalistic ideology. 
I beg to differ with such an optimistic view of Malcolm’s linear evolution of 
religious and racial beliefs. Such a view needs be reconsidered for several reasons. 
                                                 
20  Edward E Curtis IV, Islam in Black America: Identity, Liberation, and Difference in African-American Islamic 
Thought (Albany: State University of New York Press, 2002), p.1. Curtis defines “particularism” as a religious 
tradition monopolized by a group of people and “universalism” as an egalitarian religious tradition open to believers 




First, Malcolm preached a “liberal” and universal brand of Islam even as a NOI 
minister where Yakub’s History enabled the accommodation of black, brown, red and 
yellow skinned peoples from diverse territories such as Africa, Mecca, Indonesia and 
China within the Nation’s invented black Islamic cosmological world. Second, his exit 
from the NOI in March 1964 was not stimulated by an evolution of ideals towards 
universalism. Rather, his newly formed MMI was basically an aggressive offshoot of 
the NOI that continued to subscribe to NOI theology. Third, his post-Mecca 
understanding of Islam was a particularistic brand of a black-American Sunni Islam 
catered exclusively to the needs of black Americans. From an evangelistic missionary 
perspective, Malcolm’s departure from the NOI actually marked the beginning of 
deterioration in his proselytizing skills from the heady successes he achieved in the 
Nation.  
Fourth, the literature on Malcolm has been severely weakened by the limited 
spatial scope of analysis strictly within black America, and chronologically constricted 
within his lifetime. Thus, comparative studies on Malcolm have usually been confined 
to literature focusing on the differences between Malcolm and his contemporary Martin 
Luther King, Jr. as exemplified by James Cone’s Martin, Malcolm and America: A 
Dream or Nightmare and Lewis Baldwin and Amiri Yasin’s Between Cross and 
Crescent: Christian Muslim Perspectives on Malcolm and Martin. Such a genre stifles 
an enhanced understanding of Malcolm since his beliefs can only be restrictedly 
compared to what King is not, and vice-versa. Rather than quarantining Malcolm’s 
beliefs to an uncritical opposite of King’s Christian non-violence, I propose that future 
comparative works consider non-American figures like Cape Town’s martyred black 
16 
 
Sunni Muslim leader, Imam Abdullah Haron, who juggled the twin forces of Islam and 
color to combat South African apartheid in the 1950s.21 This demonstrated that the 
symbiotic and eclectic use of Islam and blackness was not a uniquely American 
phenomenon wielded by NOI Muslims. Moreover, such an international comparative 
work would help contextualize Malcolm’s legacy and further broaden the scope of 
literature in African-American studies that has the dogged tendency to limit its scope 
only to the black American experience.  
Though Malcolm’s untimely demise prevented the crystallization of his goals 
during his lifetime, few scholars have attempted a comparative study involving 
Malcolm, Wallace Muhammad (Elijah Muhammad’s son who took over the reigns of 
the Nation in 1975 and successfully guided the heterodox movement on a path towards 
orthodoxy) and Farrakhan, Malcolm’s protégée. Such an approach might plausibly 
unveil whether Malcolm’s attempt to create an African-American Sunni Islam 
madzhab (school of thought) bore fruit later through the efforts of these two figures. 
However, some scholars have been overly eager in labeling Wallace as Malcolm’s 
Sunni Muslim successor and Farrakhan as Malcolm’s NOI successor. These uncritical 
labels are irresistible considering that Wallace rehabilitated Malcolm’s image in the 
eyes of the NOI fraternity from that of a hypocrite to that of a champion of black 
liberation by renaming MTI #7 in honor of the assassinated leader. Also, many have 
upheld Farrakhan as the natural heir to Malcolm’s mantle as the defiant leader of the 
black American underclass as compared to the conservative orientation of Imam 
Warith’s black American Sunni fraternity because Farrakhan was directly groomed by 
Malcolm. Though my research is not concerned with such a comparative study, it 
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suggests to future chroniclers to explore the strong possibility that the true inheritor of 
Malcolm’s black-American Sunni Islamic beliefs was Ahmed Tawfiq, a member of the 
MMI who later established an African-American Sunni Muslim mosque called the 
Mosque of Islamic Brotherhood (MIB) in the heart of Harlem that flourished in the 
1970s and 1980s. 
In this thesis, I aim at questioning and debunking several rigid historiographical 
problems that has plagued the literature on Malcolm. Michael Eric Dyson has cogently 
shown how Malcolm’s mythological heroism that has been built up by academics, 
close family member, friends, hip hop artists, commercial bodies, socialists and film 
makers, has shrouded Malcolm’s legacy.22 Thus, this thesis essentially takes up 
Dyson’s challenge to peel away the various layers of myths of uncritical heroism. I 
hope to deconstruct Malcolm’s posthumous “heroism” by historicizing his real legacy 
through a discourse of his religious and racial beliefs on Christianity. As opposed to the 
conventional construct of Malcolm as a heroic black revolutionary, Malcolm emerges 
from these pages as a theologian who negotiated the dynamic interactions between the 
forces of Islam and Christianity, and the meanings of blackness and whiteness in 
America. A constant belief held by Malcolm was that Christianity was best suited for 
whites while Islam was perfectly tailored for blacks. Such a controversial viewpoint 
was not an original formulation since it had earlier been mooted by Edward Blyden, a 
nineteenth century Presbyterian minister and member of the American Colonization 
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Society, who controversially advocated a black-Islam religious racial symbiosis as the 
best formula for a glorious future for blacks in America and Africa.23  
Malcolm’s notion of a racialized bifurcation of religious membership would be 
frowned upon by orthodox Christian and Muslim theologians who advocate a universal 
and color-blind interpretation of their respective faiths. However at a practical level of 
existence, both Christianity and Islam tend to be interpreted uniquely by different racial 
groups as the respective religious beliefs undergo a process of acculturation based on 
the particular society’s understanding of the religious doctrine being disseminated at 
that particular point of history. In simpler terms, it is my contention that the black 
American Christian religious experience is distinct from the white American Christian 
experience just as the black American Islamic experience is different from the Arab 
Islamic experience. Malcolm’s genius resided in his forceful and persuasive 
articulation of this controversial notion of divorcing white Christian America from 
black Islamic America.  
The religious-racial continuum proposed by Malcolm has historically been a 
distinctive black American phenomenon ever since the first African slaves were 
transported to the New World. Recent American Islam scholarship revealed that a 
substantial proportion of West African slaves brought into America from the seventh 
century onwards were Muslims who served as the earliest harbingers of Islam onto the 
shores of America’s Southern slavefields.24 Even in the case of Christianity, black 
Americans have historically organized their own black-centric institutionalized 
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churches under Black/African Methodist and Episcopal denominations following the 
defiant secession of Richard Allen and Absalom Jones from white supremacist 
practices in Christian churches in the late nineteenth century.25 Throughout the long 
trajectory of the black American experience, the dichotomy between the sacred and 
secular (race) has always been nebulous as charismatic religious leaders like Malcolm 
harnessed powerful motifs from the spiritual theology of the NOI to effect positive 
changes and create a dignified existence for the downtrodden black community 
suppressed in a racist American society. In fact, the Nation of Islam’s theological 
doctrines represent a black Islamic religious-racial continuum at its fluidic best since 
their followers interchangeably believed that all blacks were Muslims and conversely 
that all Muslims were blacks. 
I define “race” as a socially constructed essentialist ideology to classify and re-
classify groups based on presumed shared similarities and/or differences based on non-
biological factors such as religion, laws, nationality and heritage.26 However, NOI 
believers reject such an academic definition of a “race”, which they believed applied 
strictly to whites who were “racing against time” before their impending destruction 
during Armageddon.27 Rather, the NOI community believed that as black Muslims, 
they constituted a “nation within a nation”. Unfortunately as a result of such rhetoric, 
commentators like Dennis Walker have misleadingly labeled the NOI as a secular 
politico-nationalist organization.28 Despite the nationalist-like claims of NOI 
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spokesmen to capture independent territories in the Southern states or to embark on a 
mass exodus back to Africa, the NOI should be properly understood as a de facto 
religious movement since the future utopian black nation was to be a theocracy with 
Elijah Muhammad, the divine Messenger of Allah, presiding over a moral community 
of believers.   
By classifying the Nation as a “religion”, I have adopted Edward E. Curtis IV’s 
approach in departing from previous literature on the Nation that has conventionally 
utilized race as the starting grid of analysis.29 In similar fashion, my thesis examines 
the NOI a particular religious group and the ways in which one of its leading 
intellectual theologians, Malcolm X, understood its theology in relation to blacks as a 
particular favored group of people. I have also borrowed Talal Asad’s holistic 
understanding of religion as a particular socio-historical product consisting of a various 
elements including theology, rituals of conversion and the politics of relationship 
between a leader and follower.30 Such a broad scope is especially relevant to Malcolm 
since he conceived religion to be more than “just (limited) to praying but …included 
every aspect of one’s life; economic, political and social.”31  
I have understood the NOI to be a syncretic religious faith drawing theological 
influences from Masonry through the conduit of Noble Drew Ali’s Moorish Science 
Temple of America, Christianity through the predominant Judeo-Christian American 
religious climate and Islam from the Indian and Pakistani Ahmadiyya missionaries who 
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arrived in the 1920s in large urban American cities in search of potential converts.32 
While the syncretic nature of the NOI faith compromised its levels of orthodoxy from 
the acceptable standards of Sunni Islam, this process of syncretism was not unique to 
the Nation since syncretism tended to be a common feature as Islam spread and 
“acculturalized” in new places. The historical spread of Islam outwards from Arabia 
spearheaded by the Four Rightly Guided Caliphs of Islam after the death of Prophet 
Muhammad ibn Abdullah in the early eighth century demonstrated that wherever the 
message of Islam was brought, a process of syncretization between Islam and 
indigenous religions took place. For example, during the “Islamization” of West Africa 
in the Bilad-as-Sudan region from the fourteenth to the sixteenth century, Islamic 
beliefs developed alongside indigenous African cultural and religious traditions and at 
times even conflated with each other as local African beliefs were not totally displaced 
by a monolithic Islamic-Arabic superstructure but were combined at interstitial spaces 
in unique ways. 33  
Since the carriers of Islam to Africa that consisted of large numbers of soldiers, 
missionaries and traders failed to completely submerge the older indigenous African 
faiths and instead blended together to create new forms of Islam, one should not be 
surprised that the process of Islamization in early twentieth century America followed a 
similar pattern of syncretism. As the earliest carriers of Islam into America in the first 
few decades of the twentieth century merely constituted of small numbers of American 
Muslims such as Muhammad Alexander Russell Webb, esoteric Masons from Arabic 
and Egyptian Orders, Ahmadiyya missionaries and Arab immigrants, the process of 
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religious syncretism with older established religions such as Christianity was a 
necessary evil for Islam to survive in America. This was especially pertinent at the turn 
of twentieth century America that was xenophobic towards the dilution of the purity of 
the Nordic Anglo-Saxon racial stock that manifested legally in a series of strict 
immigration laws stemming the flow of migration from Muslim countries. Hence, 
Islam found its existence on alien America threatened by the Judeo-Christian religious 
hegemony and could not realistically survive on its own.  It was hardly surprising thus 
that the founder of the NOI, Wallace D. Fard, who lived in Los Angeles from 1913 to 
1916 during the age of esoteric religious boom in the City of Angels, embarked on his 
own project of syncretic religious experimentation to ensure the success of his Islamic 
organization.34 
In addition to its syncretic nature, the NOI was also characterized by its extremely 
American character. Despite the NOI’s image of being unpatriotic, closer inspection 
reveals that it paid lip service to their denunciations against mainstream white America 
by secretly imbibing white American values. In Black Skin, White Masks, Frantz Fanon 
explained this dilemma of black men who could demonstrate the richness of blackness 
only within the cultural framework of white structures.35 As an indigenous American-
born religion in contrast to foreign born transplanted religious communities like the 
Druze from Lebanon and Syria, and Ahmadiyya believers from India and Pakistan, the 
NOI unashamedly developed its own black Islamic version of a Manifest Destiny, 
adopted Christian church-like structures, chased white middle-class American dreams 
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of economic prosperity, adopted rural Yeoman virtues of industriousness and even 
mimicked conservative Victorian moral purification through the disciplining of their 
bodies and restraint of sexual wantonness.36  
Malcolm’s legacy rested on his belief that blackness and Christianity be divorced. 
Ultimately, his suggestion for a religious-racial bifurcation resulted in a growing 
phenomenon of de-Christianization within the disenchanted and poverty-ridden section 
of black America, which has increasingly diversified its religious spectrum by turning 
towards alternative non-Christian faiths such as Sunni Islam, black Islam, Voodoo and 
Santeria. In chapter two, I closely examined Malcolm’s personal de-Christianization of 
himself in prison that was crucial in his later career as an evangelistic preacher since it 
set a precedent for other black Americans to follow his personal odyssey of religious 
transformation towards black Islam as a means of achieving spiritual-psychological 
uplift. In chapter three, I studied the various proselytizing methods employed by 
Malcolm as a formal minister for the Nation as he indefatigably tried to cajole and de-
Christianize black America, as well as the problems he faced. The fourth and final 
chapter teases out the various reasons behind Malcolm’s conviction that blacks were 
incompatible with Christianity and ends with an analysis of the degree of success or 
failure that Malcolm met in his campaign to de-Christianize black America.  
While my study represents a microanalysis of Malcolm’s personal religiosity, it is 
not totally severed from the macro African-American religious experience nor do I 
posit that the NOI had a greater impact on African-American religious life than that of 
Christianity or Judaism. Rather, I seek to use the case study of an individual, Malcolm 
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X, to illuminate the creative spiritual capacities of African Americans to forge new 
religo-racial identities that ultimately served to demonstrate the enormous diversity of 
black American religious life.37Also, this thesis is not meant to be the definitive study 
on Malcolm X. If it manages to stimulate further debates on Malcolm’s intellectual 
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Chapter 2: From Malcolm Little to Malcolm X 
As a child, Malcolm was exposed to a highly eclectic, non-denominational 
Christian religious experience. His father, Earl Little, was not only a leading Garveyite 
activist in the Universal Negro Improvement Association (UNIA), but also an itinerant 
Baptist preacher.38 Naturally, Malcolm was brought up as a Baptist Christian attending 
Baptist congregational services where his father, as a visiting preacher, moved the 
congregation into emotional ecstasy-jumping, shouting, singing and praying. After Earl 
Little was murdered in 1931 by a white supremacist organization called the Black 
Legion, Louise Little introduced Malcolm to peripheral Christian movements like the 
Seventh Day Adventist Church and the Jehovah Witnesses. When Malcolm lived with 
the Gohannas’ family by the order of the welfare authorities, he also attended a 
Sanctified Holy Rollers church where the congregation was more fervent and theatrical 
than the Baptists in their prayers.39 
The Littles’ recourse towards marginal Christian movements was not dictated by 
apostasy or a growing alienation from Christian theology. Rather, the Littles were 
attracted to these groups’ interpretation of Biblical scripture in consideration of the 
harsh socio-economic climate of the 1930s. The Littles, endured hunger due to the loss 
of Earl Little’s preaching collections and faced the shame of having to depend on state 
welfare handouts. Hence, switching to a brand of Christianity that emphasized dietary 
restrictions, abstinence from worldly pleasures and spiritual cleanliness was based on 
sound economic principles.40   
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Even as a teenage hustler in Roxbury, Malcolm remained a Christian although his 
faith was tempered by the secular attractions of the ghetto’s bright lights, pool halls, 
bars, nightclubs and ballrooms. Malcolm continued to attend community forums at 
Reverend Samuel Laviscount’s St. Mark’s Congregational Church in Roxbury.  He 
also attended the Townsend Baptist Church in Boston and sang in the church’s choir at 
the insistence of Malcolm’s devout Baptist Christian aunties.41 These illustrated that 
Malcolm embraced Christianity even in his wayward teenage years in Boston, although 
it must be noted that as a zoot-suited hipster in Boston and as a hustler in Harlem, his 
devotion to Christianity wavered to the point that he labeled himself as an uncouth 
atheist in his autobiography. 
Malcolm’s oscillation between Protestant Christianity and “disaffected Protestant 
groups” such as the Seventh Day Adventists, Jehovah’s Witnesses and Sanctified Holy 
Rollers prompted the evangelical DeCaro to claim that Malcolm’s Christian childhood 
was only a nominal one.42 DeCaro’s analysis was inaccurate because the peripheral 
Christian groups that Malcolm joined simply strove for a higher form of Christian 
morality and perfection. DeCaro’s assertion that Malcolm transgressed traditional 
Christology was the result of the former’s biased interpretive reading of Malcolm’s 
autobiography through the scholar’s own religious lens as an evangelical Christian who 
plausibly disproved of Malcolm’s non-denominational religious past and 
experimentation with marginal Christian groups such as the Seventh Day Adventists 
and Jehovah’s Witnesses. 
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When confronted with conversion narratives such as Malcolm’s autobiography, 
the reader must be careful to recognize deliberate attempts of backward projection 
since the author, imbued with missionary motives, often distorted his own religious 
past to demonstrate elements of continuity or pre-conversion to their newly embraced 
faith.43 At several junctures in the autobiography, Malcolm claimed that he did not 
believe in the Christian concept of Jesus as a divine reincarnation of God and was 
confused by the spooky and frenzy prayers performed by the Baptist and the 
Pentecostal like-Sanctified Holy Rollers.44 Such statements reflected the infiltration of 
Malcolm’s conscious efforts at backward “de-Christianization” of his own childhood in 
the autobiography. Malcolm’s de-Christianization of his Christian past was not only a 
proselytizing tactic to demonstrate the irrational nature of Christian doctrines to his 
readers, but also intended to show his continued fealty to Elijah Muhammad at a 
crucial time when his loyalty was doubted by top officials in Chicago such as Captain 
Raymond Sharrief and John Ali.  
Malcolm’s disenchantment in Christianity only began when he was prisoner 
number 22843 in Charlestown State Prison, Concord Reformatory and Norfolk Prison 
Colony from 1946 to 1952 following a bungled house burglary. His initial denunciation 
of Christianity stemmed not from a disbelief in its theology but rather due to the fact 
that his convictions in Christianity failed to prevent him from being incarcerated nor be 
allowed a reduction of his lengthy sentence. As a “fish” (new inmate) in Charlestown, 
Malcolm wrote to Ella Collins, his half-sister, on the futility of his earnest prayers to 
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the Christian God who turned a deaf ear to his prayers and failed to dispense justice in 
his trial, 
 “I got a letter from Sas (Malcolm’s auntie) preaching to me. 
I appreciated the letter but she can have her gospel. For the 
past month, I’ve been praying like mad and if there was any 
sign of someone up there I asked for proof of it by some 
justice when I appeared before the Appellate Court. 
Heretofore you can have my share of religion. They refused 
to cut my sentence…Well if that’s the Bible way of justice, 
it’s not for me.”45 
 
Malcolm’s growing cynicism towards Christianity in prison was also sparked by 
his realization of the irreconcilable cleavage between the lofty claims of Christian 
theology and the immoral actions committed by its followers. The religious hypocrisy 
of preachers who paid lip service to ideals of justice, equality and brotherhood 
prompted Malcolm to surrender his belief in Christianity. It seemed to Malcolm that 
nobody in America actually practiced the religious ideals of Christianity that he 
previously believed in. For all the claims of equality before God, his family had been 
terrorized at the hands of white supremacist Christian groups like the Ku Klux Klan 
and the Black Legion. For all the pietism demonstrated during Sunday prayer services, 
on other days of the week Malcolm steered many of these so called religious men to 
fulfill their sexual perversions and fantasies in Boston and Harlem. Therefore, Malcolm 
revealed to a British interviewer that, 
“As an atheist, my atheism was a rejection of all that I had 
heard about religion up to that point…religion didn’t follow 
what, to me, was a logical pattern. Plus, all of those who 
belonged to one of these different religions, I got to know 
them intimately and personally and I didn’t see anybody 
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living according to the religion that they were talking about, 
and so it lost its appeal for me.”46 
 
Malcolm’s inclination towards atheism was driven by the illogical pattern of a chasm 
between religious theological claims and the failure to apply its noble lofty ideals into 
practice.  
It should be noted that Malcolm’s “atheism” did not constitute a complete disbelief 
in religion and God since Malcolm’s belief in God was significant enough for him to 
fight God.47 At best, Malcolm’s “atheism” demonstrated his intense contempt for 
religious hypocrisy. Ironically, it was Malcolm’s discussions with Bimbi, a fellow 
inmate and self-assured atheist, which stirred Malcolm towards the realization that his 
anti-religious streak did not amount to atheism. Malcolm’s atheistic approach, which 
was limited to epithets, sounded weak against Bimbi’s atheism, which was rationally 
grounded in a sound philosophical framework.48 It was one thing for Malcolm to 
denounce religious figures as he did in prison, but another thing altogether to abandon 
the concept of theism for a person whose childhood was firmly rooted in Christianity. 
Thus, Malcolm never made the next step to swearing off the fundamental concept of 
God-hood and religion. Despite being labeled “Satan” for his constant swearing at 
Jesus and the Bible, Malcolm felt troubled enough by his gradual disbelief in 
Christianity to seek Bimbi’s assurance when he asked the latter in the prison yard, “Do 
you believe in God? God the father, God the son, God the Holy Ghost, and all that 
                                                 
46 Interview of Malcolm X by D.G Bridson, 2 December 1964, from DeCaro Jr., Malcolm X and the Nation of Islam, 
p. 218. 
47 DeCaro Jr., Malcolm X and the Nation of Islam, p. 225. 
48 X, The Autobiography, p. 155. 
30 
 
crap?”49 Had Malcolm been truly convinced of his atheism, he would not have sought 
the reaffirmation of Bimbi.  
When Malcolm described himself as moving “beyond atheism” in his 
autobiography, he merely meant that he was experiencing a spiritual crisis as he began 
to doubt Christian theology with his exposure to alternative non-Christian faiths in 
prison. During this period of spiritual crisis, Malcolm turned away from inherited 
religious definitions of conventional Christianity. To fill the spiritual vacuum having 
deposed of normative Christian theology, Malcolm began a personal quest to discern 
the truth on his own terms without any intermediating agents between himself and 
God.  
In his quest to find God in prison, Malcolm utilized four main avenues to obtain 
new sources of religious information. Though Malcolm was physically confined by the 
prison walls, the spiritual knowledge and religious ideas he sought could freely enter 
and leave the physical premises of the penitentiaries. The first channel available to 
Malcolm was the prison library. Malcolm underwent an intense period of non-formal 
education and self-study by stocking up his knowledge of religion, history, philosophy 
and morality. He scourged through books on a variety of faiths including Buddhism, 
Hinduism, Islam and Christianity in the extensive collections at Norfolk Prison Colony 
donated by the penal reformer State Senator Lewis Parkhurst of Winchester.50 The 
second way was through his family members’ prison visits where Reginald and Hilda 
Little, both of whom had earlier converted to the NOI, introduced Malcolm to its 
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teachings.51 The third method was through visits from religious teachers upon requests 
to the prison authorities for theological guidance. The fourth means for Malcolm to 
develop and “test” his new religious convictions was through the debating contests 
held at Norfolk Prison Colony when Malcolm often teamed up with Shorty Jarvis and 
another Muslim convert named Osborne Thaxton.52  
Though the spiritual teachings came from various avenues and were subject to 
discussions, Malcolm studied them meticulously and formulated his own independent 
conclusions without instantaneously or blindly agreeing to the teachings of any 
religious guru he came across, including Elijah Muhammad. Once Malcolm possessed 
any new religious knowledge, he refined the teachings according to his own 
understanding of it, sheared off dross and irrational elements, made what he perceived 
to be necessary linkages, and rearranged the various pieces in a coherent manner. 
Malcolm emphasized on the importance of formulating independent religious 
judgments in a letter to his elder brother, Philbert Little,  
“People have messed this world up so much with their 
different religious interpretations, that one finds it difficult to 
keep from unconsciously falling into that dreadful habit of, 
likewise, being a slave to the usage of superimposition. So, 
to be more on the safe side, ‘tis (sic) best to be wrong alone; 
that is, if one must suffer for a mistake, at least get the 
experience of making the mistake oneself…don’t wait for 
someone else to make the mistake and cause you to suffer 
any way for blindly following a blind leader. So what I read 
from the Bible I try to do with my own mind (my emphasis) 
and not from the views of those “popular” conceptions. I find 
I make many interesting conclusions, but they are violently 
contrary to popular beliefs.”53 
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This clearly debunked the conventional academic perception of Malcolm’s 
religious conversion in prison as the prototypical naïve cult follower who was 
brainwashed into following a marginal faith.54 An alternative emplotment of 
Malcolm’s conversion was provided by himself in his autobiography where he over-
exaggerated Elijah Muhammad’s mentorship in his embrace of Islam as a prisoner. 
However, Malcolm’s glorification of Elijah during his conversion should be 
contextualized as a political measure undertaken to prolong his membership in the NOI 
at a precarious time when he was being forced out by other jealous leaders as he was 
narrating his autobiography to Alex Haley. Elijah’s designated larger than life role in 
Malcolm’s conversion to Islam was not only due to Malcolm’s desperation to portray 
himself as a fervent devotee of Elijah, but was also the result of Alex Haley’s 
sensationalization of The Autobiography. In order to make the book more dramatic and 
commercially viable, Haley’s emplotment of Malcolm’s religious conversion 
incorporated a planned climax where Malcolm would be “saved” by a  sole “savior” in 
the form of a heroically caricatured Elijah Muhammad. In a letter Haley wrote to 
Malcolm, Haley described his proposals for Elijah Muhammad’s glorified role in The 
Autobiography, 
“And where now the average person knows not much more 
than the background presence of Mr. Muhammad, as he 
chooses it to be, in the same manner, after he is brought forth 
in your life, in the way he changed you…the quiet massive 
influence that he and what he teaches has today among 
Negroes, is projected, and the public understands this—
which they don’t now, he will be vastly more respected and 
recognized for his power…I then will return, if I can manage 
this much, and take up the highest drama of the whole book, 
I think—the chapters of your conversion and then your 
growth under Mr. Muhammad’s teachings to your present 
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national personage stature. These chapters are three, ‘Saved’, 
‘Saviour’ and ‘Minister Malcolm X’.”55 
 
In Haley’s scheme, Malcolm’s climactic conversion in prison was to be sanitized of 
other influential figures who assisted in Malcolm’s embrace of the Nation of Islam’s 
teachings. 
In light of new discoveries from Malcolm’s personal letters, both of these 
hypotheses that attempt to explicate Malcolm’s prison conversion, the academics’ 
naïve cult-brainwashing version as well as Malcolm and Haley’s uncritical credit of 
Elijah Muhammad, have proven to be inaccurate. Therefore, Malcolm’s conversion out 
of Christianity in prison merits further study. 
In studying Malcolm’s conversion to the NOI in prison, it is useful to utilize Leon 
Salzman’s study of religious conversions that he classified into two categories-
“progressive” and “regressive”.56 The former is a well-reasoned conversion thought 
out over a period of years of spiritual moratorium and careful experimentation with 
various alternatives. On the other hand, the latter is a psychopathological conversion 
which occurs unexpectedly as a result of a powerful overwhelming emotional 
experience and one that is designed to resolve deeply rooted problems. Larry Poston 
further developed Salzman’s classification by claiming that Western converts to Islam 
had a propensity to fall in the “progressive” category. 57  
                                                
However, a closer scrutiny of Malcolm’s conversion suggests that such an 
artificial dichotomization of conversion categories is impractical. Rather, Malcolm’s 
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conversion to Islam was a double-barreled conversion experience that involved a series 
of conversions involving first, the “progressive” and eventually a “regressive” 
conversion.  
Malcolm’s “progressive” conversion commenced in Charlestown State Prison in 
1946 as he underwent a phase of intensive spiritual study and deliberation. This was a 
gradual process that lasted a few years as he tinkered with various forms of Islam such 
as Sunni Islam, Ahmadiyya and the NOI before finally settling for Elijah Muhammad’s 
brand of black Islam. As late as 1948, Malcolm had yet to convert to Islam as he 
scribbled a negative response to Philbert’s preaching, “…under no circumstances don’t 
ever preach to me. I mean the way you closed your letter. That sounds phony. All 
people who talk like that sound phony to me because I know that is all it is: just talk”.58 
By 28 November 1948, Malcolm appeared to have begun his conversion to Islam as he 
started his letters with opening prayers glorifying Allah and “the Honorable Mr. Elijah 
Muhammad”.59 Yet, this did not signal the completion of Malcolm’s conversion to the 
NOI. It was only two years later on 1 December 1950 that Malcolm began to sign off 
his letters as Malcolm X Little. The letter “X” in NOI religious discourse signified a 
member’s successful conversion to black Islam by taking on “X” as a new Islamic 
surname.  
Embracing Islam was one thing, but discovering what its theology actually 
constituted was a separate matter because reformatory institutions in America then only 
catered to established religions like Christianity and Judaism. Hence, Malcolm’s 
knowledge of Islam in prison came slowly in drips-and-draps, which frustrated him 
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greatly because this caused him to lack a mastery over its basic tenets even though he 
knew that it was the truth, 
“Knowing that Islam is the Truth, makes the lack of it even 
more noticable (sic). I know nothing, yet I’m ahead of those 
by whom I’m surrounded…and night after night I beg Allah 
to let me be His humble servant…to let His Light Shine 
within me so all will KNOW WHOM I SERVE.”60 
 
The scarcity of Islamic knowledge ultimately ensured that Malcolm’s conversion to 
Islam was a gradual, time-consuming and well-thought out “progressive” conversion. 
Malcolm’s chroniclers have failed to elucidate on his earlier phase of “progressive” 
conversion that was essentially characterized by (i) an eclectic and syncretic approach 
to understanding Islam, (ii) a revisionist understanding of Christianity through an 
etymological approach and (iii) an independent concoction of his personal Islamic 
beliefs. 
In Malcolm’s “progressive” conversion to Islam, he persistently studied as much 
Islamic knowledge as he could find his hands on. Since Malcolm received Islamic 
information from a variety sources, his understanding of the Islamic faith system was 
at once eclectic and syncretic. It was eclectic because it was composed of teachings 
from various Islamic sectarian movements operating in America including the NOI, 
Ahmadiyya Islam, Sunni Islam and the Moorish Science Temple of America. At the 
same time, it was syncretic because Malcolm envisioned Islam as a universal faith 
devoid of schisms and factionalism. Malcolm’s eclectic-oriented Islam was governed 
and held together by an NOI-centric framework since he was eventually persuaded of 
the divine Messengership of Elijah Muhammad as a contemporary black American 
prophet of Allah, after being influenced by the compelling agreements of his siblings 
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who had earlier embraced the NOI and were members of MTI #1 in Detroit, Michigan. 
Most of Malcolm’s letters began with a liberal dose of glorification to Allah and Elijah 
Muhammad, the latter of whom was extolled to the point of deification over and above 
Allah, whose only action deemed worthy of praise was for sending Elijah Muhammad 
to the ghetto slums of America. A typical letter would see Malcolm praising Elijah as 
“His (Allah’s) Last and Greatest Prophet, the First Begotten of we Dead, our Guiding 
Light in this wretched darkness of hell, the Door by Whom we must all Pass to Enter 
into the Complete paradise, the Most Meek and Humble of the Faithful”.61  
Apart from the Nation’s doctrines, Malcolm also had access to the teachings of 
Ahmadiyya Islam. In Norfolk Prison Colony, Malcolm and Shorty were visited by an 
Indian Ahmadiyya missionary, Abdul Hameed, who instructed them to recite prayers in 
Arabic, gave them prayer manuals and taught an Ahmadiyya theological version of 
Islam such as the divine messengership of Mirza Ghulam Ahmad of Qadian, Punjab.62 
Even though Malcolm failed to mention Abdul Hameed in his autobiography out of 
deferential respect to Elijah Muhammad, Shorty claimed that the Ahmadiyya preacher 
played a crucial role as their spiritual counselor in prison. Though Malcolm never 
signed a bay’at (pledge of allegiance) to formally register his belief in Ahmadiyya 
Islam, there is no reason to doubt Shorty’s version of events. The Ahmadiyya influence 
on Malcolm was clearly demonstrated when he refused to shave regularly and instead 
grew a beard even though the NOI dress code required males to be clean-shaven. 
Though Malcolm was indebted to Abdul Hameed’s guidance, he was not 
impressed by the un-Islamic actions of a growing number of African-American 
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Ahmadiyya Muslims who remained in the fast life of the music industry even after 
their conversions. By the late 1940s and 1950s, there was an increasing number of 
Ahmadiyya African-American jazz musicians like Ahmad Jamal, Yusuf Lateef, Art 
Blakey, Talib Dawud, Dakota Staton (Aliya Rabia), Fard Daleel, Nur Alahi, McCoy 
Tyner and Sahib Shihab who created a distinctive musical fusion of bebop and Arabic. 
As the young Detroit Red shining shoes in Boston’s Roseland Ballroom, Malcolm 
himself had lindy-hopped in flashy zoot-suits, rubbed shoulders with notable musicians 
like Lionel Hampton, consumed alcohol and smoked reefers. His conversion to Islam 
however led the new puritanistic Malcolm to frown on such activities as decadent and 
incompatible with an Islamic lifestyle, 
“Lionel Hampton was in town last week, and his trombonist, 
Al-Hayse, came by to visit me…He brought me up to date 
on that particular life, and though he admits they’re all dying 
like flies from fast living, he’s still living the fast life 
himself. I studied him, as he talked, and learned how lucky 
I’ve been. He’s aged tremendously. His first impression of 
Islam has been formed from his observations of the various 
Muslims (so called) in show business who say one thing and 
do another, thus I didn’t press the subject. But someday, I 
shall introduce him to some real Muslims (be it the will of 
Allah). Hamp (Hampton) too.”63 
 
Hence, the immoral lifestyle of Ahmadiyya African-American musicians influenced 
Malcolm’s decision in downplaying the role of Ghulam Mirza’s Islam in his 
conversion.  
Apart from the version of Islam taught by Elijah Muhammad and Ghulam Ahmad 
Mirza, Malcolm’s extensive readings in the prison library on the Crusade wars between 
Islam and Christianity exposed him to Sunni Islam. In a 1964 interview at Al-Azhar 
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University in Cairo, Malcolm claimed that his conversion to Islam began with his 
prison readings on early Muslim civilizations,  
“When I was in prison I worked in the library and this gave 
me the chance to read about Islam. I studied Muslim 
Civilization and read historical books about Prophet 
Muhammad and the Crusades. I was very much impressed 
when I read that Muslims had won one battle after the other. 
That was the real reason of my adopting Islam I began to 
think of the secret of Muslims’ power. I was eager to find 
something full of strength and dignity until I discovered it in 
that religion. History books reported that Islam defeated 
Christianity in Europe.”64 
 
Such readings brought Malcolm into contact with a historicized rendition of Sunni 
Islam rather than Elijah’s African-American brand of Islam or Ghulam Ahmad Mirza’s 
Ahmadiyya Islam. In this interview with the Al-Azhar authorities who legitimized his 
conversion to Sunni “orthodox” Islam following his pilgrimage to Mecca in 1964 and 
backed Malcolm’s Muslim Mosque Incorporated (MMI), Malcolm prudently erased 
Elijah Muhammad’s role in his conversion to Islam since he wished not to infuriate his 
new patrons and religious sponsors.   
Even though Malcolm was exposed to a multiplicity of diverse Islamic sectarian 
organizations, his perceived imagined community of Islam was that of a unified faith 
that practiced true brotherhood. Thus, Malcolm pondered over the contradictory 
teachings of the different Islamic movements that confused him, selected those 
elements he was comfortable with, rejected others and syncretically weaved them 
together. For Malcolm, the various Islamic doctrines were convergent teachings rooted 
from a common faith system and whose differences were merely attributed to the 
different times, places and races that a particular Islamic sect manifested itself into. For 
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Malcolm, Islam was classified spatially as well as racially. While Islam of the NOI 
variety was a modern form of Islam applicable to urban blacks in America, Ahmadiyya 
Islam was considered more suitable for their brown brethren in the Indian subcontinent 
and Sunni Islam would have been relevant only to their Arab brothers in the Middle 
East. Yet at the same, Malcolm’s universalistic understanding of a broad Islamic 
ummah incorporated all the various Islamic teachings. This process of religious 
rearrangement over the exact nature of Islam began in Charlestown Prison and did not 
end till his assassination on a cold February afternoon in 1965. Malcolm continued to 
piece together the teachings of various Islamic groups throughout his life. His attempts 
to balance the various interpretations of Islam frequently wavered between 
“heterodoxy” and “orthodoxy” although such terms were ultimately dependent on 
which group was delineating the boundaries. While his balancing act proved to be 
contentious, it was undoubtedly designed to benefit the black Islamic community in 
America by plugging them into the larger Islamic community of believers in an 
imagined mystical East. This however remained a puzzle Malcolm ultimately failed to 
resolve.  
A second trait of Malcolm’s “progressive” conversion to Islam was a reluctance to 
completely detach himself from Christianity despite his conversion to the NOI. Rather 
than completely severing all ties with his Christian upbringing as a neophyte NOI 
believer, Malcolm sought a new unorthodox interpretation of Christianity. This enabled 
him to feel comfortable in mooring for a new spiritual teaching that was not totally 
divorced of Christian elements while simultaneously being able to explicitly claim that 
the new teachings represented a change from Christianity. This was demonstrated 
40 
 
when Malcolm sought spiritual assistance from J. Prescott Adams, a Jehovah’s Witness 
member from the Watchtower Bible and Tract Society at Norfolk Prison Colony.65 
Adams was understandably bemused when Malcolm proved disinterested in becoming 
a Jehovah’s Witness but was keen in understanding the parallels between Jesus Christ 
and Prophet Muhammad. Significantly, it showed that Malcolm no longer believed in 
the trinitarian concept of Christianity since Jesus’ divine stature was relegated to that of 
a prophet similar to Prophet Muhammad s.a.w in Sunni Islam. At the same time, 
Malcolm’s interest in the similarities between Jesus and Prophet Muhammad revealed 
that in as much as Malcolm embraced the NOI, Malcolm was only able to comprehend 
and conceptualize his new religious beliefs based on familiar Christian motifs and 
figures such as Jesus.  
In this way, Malcolm’s conversion from Christianity to Islam was problematized 
since it did not simply constitute a severing of ties with his previous Christian 
convictions. Malcolm’s conversion took on the traits of a slow “progressive” 
conversion. Various Christian tropes were often re-employed in his new faith that 
demonstrated the painful, gradual and tentative nature of Malcolm’s conversion into 
Islam. Converting to Islam did not necessitate an abandonment of Jesus Christ. In 
Malcolm’s new NOI framework, Jesus Christ was unorthodoxly re-fashioned,  
“Jesus Christ has a ‘popular’ meaning, and concept among 
the average (Christian) people. That is, in the ‘English 
sense’. But the words themselves must surely have a definite 
meaning, and make clearer reading in their original 
language. In Hebrew or Arabic, I have found Christ’s title to 
be: YUS ASAPH MASAH, or, the Anointed (Masah) 
Traveler (Masih or Sishat) and Gatherer (Asaph) Yus 
(Jesus). This doesn’t have to mean one person but could 
mean those ‘select’ group who are chosen by God’s 
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‘representatives’ to gather in his Children. Because they have 
been so widely scattered by the forces of Satan, it takes 
traveling to reach them.”66 
 
Malcolm semantically reconfigured “Jesus” as a divinely chosen group of people as 
opposed to the conventional Christian understanding of him as a divine human 
representation of God on Earth.  
Uniquely, Malcolm also utilized the Christian Bible as his main source of 
scriptural guidance for his new NOI beliefs. Though Malcolm managed to obtain a 
copy of Yusuf Ali’s translation of the Holy Quran, most of his religious discussions 
with Philbert Little were based on selected Biblical passages.67 Yet, Malcolm’s 
treatment of the Bible was unorthodox as demonstrated in a prison debate when he 
asserted that King James of England had poetically “fixed” the Bible and was in fact 
Shakespeare, who used his literary skills of manipulation to enslave the Christian 
world.68 Wary of devious tampering in the Bible, Malcolm “read” the Bible with an 
independent mind to avoid literary interpolations and come to his own conclusions,  
“They are beginning Bible classes in here starting tonight…I 
attend to let their conversations familiarizing (sic) my mind 
with biblical incidents…but I shut out their conclusions. I 
read the Bible continuously. In fact, I have started so many 
other fellows in here reading it (from the right angle) people 
are beginning to wonder. The things from it that have come 
to light in my eyesight now, make me wonder how I could be 
so blind in the past.”69 
 
Malcolm’s rigorous self-study of the Bible however came at the price of his health. He 
complained to his brother Philbert that his original Biblical exegesis caused great 
mental stress. Another fear Malcolm harbored during intense hours of spiritual solitude 
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in his cell was that that his conclusions might be erroneous since they were not directly 
guided by Elijah Muhammad’s divine teachings in the temple.70.  
The third characteristic of Malcolm’ “progressive” conversion was his formulation 
of a distinctively independent theology. This meant that even though Malcolm joined 
Elijah Muhammad’s NOI, this did not translate into a cult-like submissiveness to its 
theology as popularly assumed. Malcolm often questioned contradictions embedded 
within NOI theology and redirected his queries to Philbert who then channeled 
Malcolm’s doubts to the minister in Detroit. For example, although Malcolm accepted 
the NOI’s belief in blacks as the Chosen People of God, he doubted whether this 
doctrine extended to non-Muslim blacks. In particular, Malcolm was curious over the 
ambiguous status of black Masons he encountered in prison who often challenged his 
evangelistic preachings. Malcolm felt that a Black Mason’s status as a Chosen Person 
was problematic and could be “whitened” or nullified virtue of the epithets hurled 
towards God, 
“I know the devils but what of those “negroes” who call 
themselves masons? Once they become that, isn’t it 
impossible for them to become of the flock of sheep again” I 
hear they have to curse God, and once one curses God, he 
automatically loses his “birth right”…thus a “negro mason” 
ceases to be or have the rights of a black man? So wouldn’t 
that make the darkest of the masons actually white? Now I 
can see why Mom always instructed us against cursing 
God.”71 
 
Malcolm’s critical questioning of the Nation’s doctrines showed that his understanding 
of Islam was not simply an uncritical wholesale acceptance of NOI teachings. By 
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corollary, this debunked the preponderant view of Malcolm being merely a compliant 
cult follower of Elijah Muhammad while under the banner of the NOI.  
Malcolm’s self-devised and independently concocted beliefs resulted in an 
apocryphal Islamic belief formed through a blending of elements from NOI Islam, 
Sunni Islam and Christianity. Malcolm’s adventurism in mixing theologies from 
various faiths was demonstrated in one particular discussion on the Ka’ba, a holy site 
of pilgrimage in Mecca for Muslims. Malcolm equated the Ka’ba as a symbolic 
structure to represent blacks as a chosen people of God, a key tenet in the NOI. Not 
satisfied with simply fusing Sunni Islam with NOI teachings, he further attached 
Christian elements in his complex religious formulation. After loosely translating the 
Ka’ba as a “Black Stone”, he further associated the Black Stone as the key foundation 
stones used to erect Solomon’s Temple by utilizing creative word permutations,  
“I also wondered why the devils claimed Muslims face the 
Kaaba, the Black Stone in Mecca. We face East; is the Daaba 
(sic) the East? Let’ see: In the dictionary, Kaaba is also 
spelled “caaba”… and in this devil’s tricky tongue “C” is off 
(sic) times replaced in words by “S”…both having the same 
sound…thus, Kaaba, Caaba and Saaba must mean the same. 
We are the Saaba…so, does that make the Black Stone of 
Mecca, the Kaaba? Then we are the East. In the 82nd Psalms 
it speaks: “They know not, neither will they understand; they 
walk on in darkness: all the foundations (Black Stones that 
formed Solomon’s Temple?).”72 
 
 In addition to Malcolm’s hybridization of various faiths, he also altered 
conventional notions of time. Time was no longer linear and chronological; but the 
past, present and future could be collapsed into a single frame. In this new warped 
schema of time, Malcolm revised his family’s previous beliefs in Christianity. In a 
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letter to Philbert Little, Malcolm de-Christianized and “Islamicized” his family’s 
original religion, 
“It makes me feel good encouragingly to hear the Brothers 
there think I was in contact with Islam before my 
seclusion…for they are correct, we were taught Islam by 
Mom. Everything that happened to her happened because the 
devils knew she was not ‘deadening’ our minds. When she 
refused those two pigs from Mrs. Doane that time I thought 
she was crazy myself (as hungry as I was)…all our 
achievements are Mom’s…for she was a most Faithful 
Servant of Truth years ago. I praise Allah for her.”73 
 
In truth, Louise Little’s refusal of pork despite her children’s pangs of hunger during 
the Great Depression was due to her strong Seventh Day Adventist’s dietary beliefs.74 
Yet, Malcolm’s theological acrobatics saw him reinterpreting his mother’s adherence 
to the Christian Mosaic dietary laws as a form of Islamic practice even though his 
mother had never heard of Islam having been institutionalized in Kalamazoo State 
Mental Hospital by 1937.  
The second type of religious conversion Malcolm experienced in prison was that 
of a “regressive” conversion. While progressive conversions occur over a period of 
conscientious religious maturation, repressive conversions are irrational, highly 
emotional and spontaneous events designed to solve pressing problems. Malcolm’s 
regressive conversion took place one night in his cell when a mysterious light brown 
complexioned figure appeared in front of him before mysteriously vanishing. Most 
writers have simply glossed over Malcolm’s autobiographical description of his 
conversion through a mysterious overnight encounter with an apparition in his prison 
cell. However, DeCaro correctly rationalized this encounter to be Malcolm’s “pre-
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vision” of Fard, the NOI’s anthropomorphic Allah-in-person, as a necessary event to 
solve a personal dilemma Malcolm faced in having to choose between Elijah 
Muhammad, the Messenger of Allah and Reginald Little, Malcolm’s younger brother 
who fell out of favor with the Nation and became an apostate.75 This however 
embellished only one side of the story since Malcolm’s regressive emotional 
conversion was also a Christian-like “call” to ministerial duty.  
This calling from Fard-Allah’s mysterious appearance in Malcolm’s cell officially 
signaled the start of Malcolm’s dedication to expedite the work of Elijah Muhammad, 
Fard-Allah’s Messenger. Such mystical encounters with the divine that beckoned one 
to take up leadership positions were not uncommon among black American religious 
figures. Even Martin Luther King Jr., experienced a similar spiritual call of duty when 
he heard an “inner voice” on 27 January 1956 in his kitchen home that formed the 
spiritual anchorage for his civil rights leadership.76 In Malcolm’s case, Fard-Allah’s 
visual apparition was a sign to assist Elijah Muhammad’s black Islamic crusade in 
America. This was revealed in a letter written to Sister Beatrice Colmax, a female 
member of the NOI, 
“Fate has chosen me to lead a lonely life, for I have the 
ability to speak to my people and guide them to the Apostle, 
and I cannot go to a Georgia, Alabama and into the heart of 
this devils’ stronghold where the truth has not been heard 
unless I am free to travel and preach, and that is my one and 
only desire, to preach to my people. Allah knows best what 
is in my heart, and I believe he wants me to cast off all else, 
and devote my time to preaching Truth, for He knows there 
is no fear in my heart of the devil. And I do not want to exalt 
myself above my people. I want to help to exalt our entire 
Nation. This can be done only by sacrifice. Allah has talked 
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to me before, and once He sat beside my bed and let me 
know that Elijah Mohammed was His Messenger…I saw 
Him with my own eyes when my mind was being torn 
between following Reginald or the Messenger. In my moment 
of doubt, Allah Himself came and removed the doubt, so 
today I will devote my life to the work of His Messenger 
(emphasis mine).”77 
 
Allah’s apparition was such an emotional experience that it injected him with a zealous 
determination to convert others while still in prison, especially in the South where 
black Islam had yet to buttress.  
 Having received the “call” from Allah to assist Elijah’s work, Malcolm 
established his own prison ministry. Since NOI ministers initially failed to realize that 
the sizeable black prison population was a potential lucrative source of converts, the 
incarcerated Malcolm took it upon himself to convert black inmates to the truth of 
Islam. Malcolm saw his work as synchronizing in tandem with the NOI ministers’ 
duties outside of prison. Often he compared the rate of conversion between ministers 
outside and his own work inside, expressing bewilderment that his unofficial prison 
ministry was more successful. This was inexcusable and unsatisfactory to Malcolm 
given that the formal NOI ministers had direct access to teachings in the temple, 
“You would really be surprised at the number of originals 
who have heard and accepted Islam in the prisons of this 
state during the past four years; and they have been taught by 
originals who have never been to a Temple, so surely, those 
brothers in the street who have been to a Temple and heard 
the Teaching first-hand should be doing a better job of 
perpetuating it. Is this not true?”78  
 
A distraught Malcolm was exasperated that Islam was not being spread as rapidly 
as it should be outside of prison. Thus, he emotionally urged black Muslims in the 
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streets not to rest on their laurels until each and every single black had heard the 
message of Islam, 
“So you please tell the Muslims there (outside of prison) for 
me , that no Muslim should be able to sit in his house at 
night and know one moments peace while there is one 
original left who has not heard Islam. When every Black 
man has heard The News then and only then can we allow 
ourselves to rest, and enjoy peace. But tell my Brother 
Muslims to please not be contented while the blood of our 
dead (unconverted) brothers is still crying out to us from 
their graves of ignorance.”79 
 
Malcolm even devised a solution to accelerate the rate of conversion outside of 
prison. Noting the urgency of the situation since the Day of Judgment was soon 
forthcoming, he proposed that each black Muslim become an active missionary rather 
just fatalistically rely on Allah. Malcolm expounded that proactive proselytizing by 
rank-and-file Muslims was necessary to destroy the white Christian devils’ civilization, 
“Sacrifices must surely be made, for we must be willing to 
go to those who are unable to come to us. Each one teach 
one!!! This is the Day of Teaching, when Light must destroy 
all darkness, Truth must destroy all lies, knowledge must 
destroy all ignorance…then the devils civilization will 
crumble on its own, for it is founded on darkness, lies and 
ignorance.” 
 
There was no permissible excuse from exclusion from this important task even for 
those who were not skilled in the art of proselytizing. Malcolm countered that, “if the 
Muslim thinks he lacks the words to awaken his dead brother, then it is his job to take 
the brother to a Muslim who does have the words. Nothing beats teamwork.”80 
In Malcolm’s prison ministry, he adopted a multi-pronged approach to increase his 
chances of gathering black converts to Islam. Apart from informal discussions held at 





various areas like the prison yard, a more formal approach undertaken by Malcolm was 
via a letter writing campaign that was highly reminiscent of the John Birch Society’s 
methods. In the latter method, Malcolm attempted to awaken all his former contacts 
and friends to Elijah Muhammad’s message of black Islam. As a prison campaigner for 
Islam, he wrote to Harlem’s hustling fraternity and various dope peddlers about Allah 
and Islam but to no avail.81 Malcolm even wrote to Reverend Laviscount, the pastor of 
a Roxbury church, which Malcolm attended as a teenager, hoping to convert him from 
Christianity to Islam, “when I was a wild youth, you often gave me some timely 
advice; now that I have matured I desire to return the favor.”82 
Malcolm’s letter writing program was not limited to blacks but also included 
correspondences to “white devils” including the Mayor of Boston, the Governor of 
Massachusetts and even President Harry Truman about how the black man’s problems 
were caused by the evils of white Christian society. More importantly, Malcolm wrote 
to prison authorities like Commissioner MacDonald from the Department of 
Corrections of Boston, Massachusetts demanding the protection of Muslims prisoners’ 
rights, which Malcolm felt had been unfairly trampled on. This demonstrated that 
Malcolm’s prison ministry was not just dedicated to the conversion of blacks to Islam 
but also to champion the constitutional rights of Muslims prisoners to practice their 
newly found faith. 
Apart from writing letters, Malcolm utilized Norfolk’s weekly debating society 
and Charlestown’s Biblical class to air his religious convictions to fellow prisoners. 
These debating sessions were not just a means of matching wits against visiting teams 
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from Harvard and Yale University, it was also an opportunity to disseminate the 
teachings of black Islam. Malcolm incorporated the religious teachings of Elijah 
Muhammad into any subject being discussed asserting that “if there was any way in the 
world, I’d work into my speech the devilishness of the white man”.83 Such an 
opportunity presented itself to Malcolm in a Biblical class discussion on St. Paul 
conducted by a Harvard Seminary student when Malcolm shocked the class by 
cornering the Harvard student into admitting that Jesus’ skin color was brown.84 The 
darkening of Jesus by Malcolm was consistent with the Nation’s theological 
metamorphosis of religious figures like Jesus, Moses, Lot, Noah and Muhammad ibn 
Abdullah into dark-skinned prophets who belonged to the NOI’s pantheons of past 
messengers.85 
Malcolm suggested that his tireless prison crusade yielded tremendous successes 
in converting black prisoners to Islam. Yet, it is extremely difficult to validate 
Malcolm’s claims considering that the prison warden’s annual reports to his superiors 
made no mention that his prison contained Muslims or even accorded any form of 
official recognition to the Islamic minority such that they were permitted to worship 
communally or receive religious instruction from outside. Despite Malcolm’s persistent 
championing of Muslim prisoners’ rights to practice their religion, he only succeeded 
in getting Muslim prisoners to be transferred to new cells facing the East while failing 
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to wring other concessions like requests for a non-pork diet and time off from Islamic 
holidays.86 
Malcolm’s limited success in his prison ministerial duties was due to the various 
problems he encountered when seeking converts. The first obstacle that hindered 
Malcolm’s Islamic evangelistic campaign stemmed from the fact that its doctrines were 
too incredulous for the prisoners too accept. Most prisoners were deeply steeped in 
Judeo-Christian traditions that accorded no place for Islam. It would be surprising if 
any had ever heard of Islam, Allah or Prophet Muhammad. Since the new religion 
promoted by Malcolm was too unfamiliar, most prisoners found the leap of faith to 
Islam too far a gap to undertake. Even if some were initially attracted to the teachings 
of black superiority over whites, as black Muslims deemed themselves Original Gods 
and Owners of the Earth vis-à-vis white devils who were created from an evil big-
headed Scientist’s genetic experimentations, it would be safe to assume that the 
extremely monastic lifestyle expected of Muslims dissipated any initial interest. A 
conservative lifestyle of prayers, fasting, abstaining from black “soul food” like pork, 
financial donations, disciplining of sexual urges and adhering to a long list of 
regulations awaited neophytes to black Islam.87 Thus it was highly unsurprising that 
Malcolm wailed over the poor response he received from the black prisoners towards 
the teachings of Islam and fatalistically left it to Allah’s will for success,  
“Many of the unawakened find this tale too drastic to be 
True… (in this Babelonish hell of lies and fiction, the Truth 
is difficult for many to comprehend or accept)…but I am 
learning that Allah knows best how to serve His Lost Ones, 
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and those He wills to be saved will heed this Truth that they 
now encounter.”88 
 
However, the difficulties Malcolm encountered in convincing black inmates 
proved to be an excellent learning curve for Malcolm in the future when he was 
anointed Elijah’s Minister of Islam. Malcolm was cognizant that lessons could be 
extracted from his apparent failure. First, he learnt to deal with different types of 
people who had varying degrees of reception towards Islam since each potential 
convert took different lengths of time and methods to accept the faith. Second, Islam 
could not be presented to Malcolm’s audiences from his personal understanding of it, 
but had to be repackaged and tailored for each particular individual such that Islam 
came to be naturally internalized by the new initiates at their own pace. Finally, he 
learnt not to give up and turn away from those who had initially rejected Islam.  Some 
needed to be “prepared” first by building up their self-esteem prior to even teaching 
them Islam. Malcolm shared these proselytizing skills he picked up during his prison 
ministry, 
“…He (Allah) daily shows me how best to discourse with 
the various types of personalities that I encounter among my 
people. I used to overlook the important fact that men differ 
in degrees of receptiveness to Truth. My ego had me trying 
to make others understand me, when I should have been 
striving to understand them better, and building up their 
confidence in themselves by showing them their good points 
instead of condemning their bad ones. One lives and 
learns.”89 
 
Another factor denying Malcolm further success was the fierce opposition he faced 
from prison authorities and black Mason inmates. Prison authorities were responsible 
for tracking his letters and the disappearance of books sent by Ella Collins.  Malcolm 
                                                 




claimed that books like Pierre van Paassen’s Days of Our Years mysteriously 
disappeared from the library after an anti-Catholic statement he made.90 Such incidents 
were surely the work of disgruntled prison wardens or an unhappy prisoner who felt 
that Malcolm’s point on how the Pope-sanctioned bombing of the Ethiopians by the 
Italians was distasteful.  
Prisoners belonging to a Masonic lodge were the most hostile group towards 
Malcolm’s Islamic proselytizing. The black Masons’ hatred towards Malcolm was not 
surprising given that Malcolm not only revealed what were considered esoteric 
Masonic secrets, but also depicted Black Masons as duped victims of a religious scam 
who were forced to make payments and yet were shortchanged with incomplete 
Masonic teachings that only went up to thirty two degrees.91  As Malcolm slanderously 
charged the Masons as a  docile and manipulated religious group, infuriated Masons 
countered by spreading lies about Islam to the point that it reversed Malcolm’s initial 
successes in converting black youths in prison,  
“Why I often mention masonry, those here who belong like 
to lay down opposition with their seeds of lies…Being once 
a burglar I learned one must, if a door is in front with a pad 
lock, first tear off the lock. Masonic lies are like locks, and 
each one I disprove in the eyesight of the young ones by 
whom I’m surrounded, the door to the devils’ safety become 
less secure…you should see how many masons posing as 
Muslims write to me. I guess they know everything has its 
effects and they hope to throw me off with their seeds. (But) 
Allah is my Guide! My Brothers are His Apostles!”92 
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Still, Malcolm saw positives in the Masonic challenge to Islam since the controversial 
debate between black Islam and Masonry generated more publicity for the NOI. An 
 irate Malcolm philosophically claimed that,  
“All of the opposition was, after all, helpful toward the 
spread of Islam there, because the opposition made Islam 
heard of by many who otherwise wouldn’t have paid it the 
second thought. The more the devil openly opposed it, the 
more it spread…yes, the devils hands were tied up in all 
ways. Allah is Truly the Best Knowing, the All-Wise.”93 
 
Malcolm made full use of the prison evangelistic experience for his more 
important task of converting twenty two million black Americans once he was released 
from prison on parole on 7 August 1952. In the next chapter, I shall examine the 
various methods Malcolm employed to de-Christianize black America as a minister of 
















Chapter 3 Minister Malcolm & Mission Impossible 
 
 
“I also believe that it will take an awfully long time to 
convert Christians to Islam and to change people who are 
basically not religious to Islam. We all want to see a change 
now. How are we going to do it? Where are we going to 
start? What can I do?”94 
 
An exasperated female member of the NOI, Sister Maxine Sprott, highlighted to 
Malcolm the enormity and naivety of the crusade to convert Christians to Islam in 
black America. This was the Herculean task Malcolm took on after he left prison. Prior 
to becoming a formal minister of the NOI, Malcolm spent a period of tutelage under 
Minister Lemuel Hassan at MTI #1 at 1474 East, Frederick Street, Detroit. Malcolm 
also seized the opportunity to travel with the rest of the Detroit mosque to the 
headquarters in Chicago to meet with Elijah Muhammad. During a dinner 
conversation, Malcolm complained about the self-defeating recruitment attitude in the 
Detroit Temple responsible for the meager size of the Nation that numbered only in the 
hundreds. Elijah suggested Malcolm undertake the strategy of reaching out to the 
younger generation. This, according to Elijah, was the key to increase the Nation’s 
membership rather than simply waiting for Allah’s intervening help.  
Apart from the new proselytizing strategy Malcolm picked up, his “pilgrimage” to 
Chicago engendered in Malcolm a greater sense of urgency to proselytize to black 
Americans on the streets who were previously beyond his reach as a prisoner. Malcolm 
seriously believed that the word of Islam had to be disseminated to all “Dark Peoples” 
before Allah destroyed the World, 
“I had dinner in Chicago last week with our Leader. He is 
All-Wise. The words which flow from His Lips prove that 
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Allah is the Best-Knower, and that Allah Himself taught our 
Leader. The very fact that He stands in the midst of hell, 
teaching against the very boss of Hell (satan) and the devil 
can’t stop Him proves that the devils’ time is up and they 
have no more power. Allover the World the Dark Peoples 
know that the devils time is up, and these Dark Peoples want 
to swoop down like a huge Tidal Wave and wash the devils 
from this planet…Allah Himself is holding them back, but 
only long enough to let all of us hear the Truth that His 
Messenger is Teaching . When we have all heard and had a 
chance to accept or reject it and have chosen which side 
we’ll be on…then Allah will allow His “Sea of Black 
Soldiers” to sweep out of the East and make this entire 
hemisphere a “sea of blood” …but this sea will part and let 
those of us pass by who are for the Truth…”95 
 
Hence, Malcolm’s indefatigable zeal in de-Christianizing black America should be 
understood within the theological context of Malcolm’s millenarian predictions of the 
imminent destruction of white Christian America. Within Malcolm’s scheme of 
Islamicizing black America, he saw himself as a key figure in influencing the last chain 
of religious events prophesized in the Bible and that was unfolding in America. 
Specifically, Malcolm perceived himself as the Biblical Aaron whose task was to 
deliver the message of Moses, whom Malcolm perceived as being the equivalent of 
Elijah Muhammad for their similarities in having met God but lacking oratorical skills.  
After his discharge from parole on 18 May 1953, Malcolm was free to utilize his 
tireless energy, talent and time to bring the news of Islam to black America. Acting on 
Elijah’s advice, Malcolm began to “fish” for young converts from Detroit’s ghetto in 
spite of constant rejection. Malcolm’s persistent evangelizing paid off as he was 
quickly appointed as the Assistant Minister of MTI #1 by June 1953. At the same time, 
he frequently traveled to Chicago’s MTI #2 for further study under Elijah who 
groomed Malcolm to be the most successful proselytizer of the Nation.  
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With Malcolm as an itinerant minister, the 1950s proved to be very successful as 
the NOI effectively became a “nation within a nation” as its temples dotted the various 
cities of America from coast to coast. In early 1954, Malcolm resuscitated MTI #11 in 
Boston, which previously consisted of only a handful of followers in Brother Lloyd 
X’s living room. It took Malcolm only three months to successfully open a new temple 
at Intervale Street, Dorchester, Boston with a significantly increased membership. 
After leaving MTI #11 in the hands of Minister Ulyses X, Malcolm next resuscitated 
MTI #12 in Philadelphia that had long been crippled by internal dissension and poor 
membership.96 This time, Malcolm took only two months to stabilize and re-energize 
the temple with his active and vigorous style of preaching. From Philadelphia, 
Malcolm was assigned to MTI #7 in Harlem, New York in June 1954, which was then 
a forgotten derelict storefront. Over ten years, Malcolm slowly transformed its fortunes 
from a small movement languishing at 135th Street, Seventh Avenue to emerge as one 
of the Nation’s largest temples at 102 West, 116th Street that boasted of extension 
satellite temples in other boroughs in New York including MTI #7B at 105-03 
Northern Boulevard, Queens, MTI #7C at 120 Madison Street, Brooklyn and MTI #7D 
at 878 Prospect Avenue, Bronx. 
Despite replacing Sultan Muhammad as the minister of MTI #7, Malcolm 
continued to prop up new temples elsewhere by carefully scheduling his time between 
preaching and travelling.97 The mushrooming of Muhammad’s temples was so rapid 
that it would not be too far-fetched to compare Malcolm as a Black Muslim equivalent 
of Billy Graham, the successful white evangelical Christian preacher. Malcolm saw 
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himself as a natural opponent of Graham seeking to reverse the white Christian’s 
successes. Having seen Graham’s extraordinary level of success in winning converts 
for Christ, Malcolm emulated the white Christian’s crusading methods in order to 
replicate the same success for Elijah Muhammad’s black Islamic cause. Shortly after 
leaving the NOI, Malcolm admitted to the New York Daily Post of having studied 
Graham’s proselytizing methods.98 Just like Graham, Malcolm embarked on a nation-
wide tour of black metropolises in various American cities to whip up a frenzy of 
support for the NOI. Through carefully orchestrated functions such as the 
“Brotherhood of Our Own Meetings”, “Muslim Feasts”, “Oriental Feasts”, “Arts and 
Crafts Exhibits”, “African-Asian Bazaars” and the “Southern Goodwill Tour of the 
Brotherhood of Islam”, Malcolm attracted interested blacks to listen to Elijah 
Muhammad’s vision of black American Islam as the ultimate panacea for the suffering 
and poverty of many blacks. Malcolm’s goal of Islamicizing each and every single 
black American saw him delivering speeches in Christian churches, schools, 
universities and streets such that by the late 1950s, he was greatly sought after for 
television interviews and radio broadcasted programs. 
Malcolm also harnessed the power of the publishing press to spread Elijah’s 
teachings to those he could not reach on his travels. On realizing the circulating power 
of the written word that outpaced his appearances on the speech circuit, Malcolm wrote 
articles for the consumption of potential black converts such as the “God’s Angry 
Men” column in the New York Amsterdam News, Los Angeles Herald-Dispatch and 
The Moslem World and the U.S.A. By late 1960, Malcolm established the Muhammad 
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Speaks newspaper in the basement of his own house before handing over the 
publishing venture to Herbert Muhammad, Elijah’s son.  
In addition to utilizing the publishing press, Malcolm advocated an aggressive and 
goal-driven style of proselytizing. This aggressive method of selling the teachings of 
Elijah Muhammad was highly reminiscent of the Jehovah Witnesses’ style of 
evangelizing, a Christian sect that his family had once subscribed in. Malcolm 
shrewdly combined the determined nature of the Jehovah Witnesses’ style of 
proselytizing with his own hustler’s instincts to convince Harlem’s under-class to listen 
to Elijah’s teachings. James 67X, a former Lieutenant in the Harlem Mosque 
highlighted Malcolm’s unorthodox “fishing” methods in the ghettos,   
“If he (Malcolm) saw some brothers that were dressed up 
looking for some women, he said, ‘brother, you want to 
know where there are some women?’ He sent them to the 
mosque. Women were in the mosque. So he allowed their 
own mind to lead them to where he wanted them to go. And 
sooner or later, the mosque became full.”99 
 
This demonstrated that Malcolm applied his popular maxim of “by any means 
necessary” to ensure that attendances at MTI meetings were full to capacity.  
For his team of Muslim missionaries, Malcolm employed a variety of devices to 
boost temple membership. Malcolm’s “fishing squads” worked on the fringes of other 
Harlem street nationalist meetings to take advantage of the pro-black crowd drawn by 
other speakers and nudged them to hear NOI sermons as well.100 Frequently, 
Malcolm’s proselytizers were instructed to work in pairs using numerical pressure in 
getting individuals to promise to attend their meetings. Malcolm’s missionaries were 
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also constantly kept on their toes since Malcolm created “fishing contests” to motivate 
and compete themselves with each other towards achieving a desired number of 
converts. For example in 1955, Malcolm claimed that if MTI #7 rose to 1,000 
members, they would be strong enough to take over the Empire State Building and 
need not pay their way to Chicago for Savior’s Day since they could just hijack a train 
and go.101 At the end of temple meetings, Malcolm ranted and raged, threatening to lop 
heads off if there were too few people signing up. Such wanton behavior was 
understandable as the Nation’s membership was increasing at an unsatisfactory pace 
for the impatient Malcolm. Despite the impressive crowd turnouts at Savior’s Day 
celebrations, actual membership in Muhammad’s temples was actually transient owing 
to an alarming turnover rate.102 
As a result of Malcolm’s tireless efforts and constant media exposure, most 
scholars assumed that Malcolm’s temple-building project went on smoothly with 
followers increasing at an exponential rate. Malcolm cunningly played on the fears of 
the white public and promoted optimistic predictions of the Nation’s growth, 
“Black people all over America who are hearing Messenger 
Muhammad’s message of naked truth are awakening, rising, 
and coming into Messenger Muhammad’s fold faster than 
we can get Temples set up to teach and train them into the 
knowledge of themselves.”103 
 
Though Muhammad’s temples were indeed increasing rapidly, the number of followers 
in new mosques hardly numbered more than five. Malcolm’s exaggerated claims were 
merely designed to provide an inaccurate impression of the Nation’s spiraling growth, 
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hoping that this false momentum lured more blacks into signing up. Hence, such 
favorable reports and media exposé of the Nation’s alarming exponential growth 
should be taken with a pinch of salt.  Contrary to the popular view, membership growth 
was a slow, difficult and arduous affair. Various factors conspired to make Malcolm’s 
task even harder than it already was. 
First, Malcolm’s zealous efforts at spreading the gospel of Islam earned him the 
wrath of senior and more conservative members in the NOI. Factionalism crept into the 
ranks as Malcolm and his younger group was perceived with jealousy by older black 
Muslims. As early as 1955, Malcolm detected schisms between different generations of 
NOI Muslims even though outwardly, a false show of unity and uniformity was 
presented. Malcolm dichotomized this conflict as one taking place between “old 
Muslims” and “new Muslims” where he viewed the former as idle and unproductive. 
Thus, this latter group would be the target of Malcolm’s reforms once he was vested 
with power from the Messenger. Malcolm frequently complained to the Messenger 
over the inefficiency of the older ministers only to be humbled by Elijah Muhammad 
who warned Malcolm not to overburden followers by setting too fast a pace.  Hoping 
to bridge the schisms among his followers, Elijah reminded Malcolm not to infuriate 
and alienate the older black Muslims. Malcolm however insisted that the Nation 
accelerate faster to fulfill its destined prophecy as black masters of a purified world 
extricated of white Christian devils. 
The older conservative faction was understandably threatened by the new rising 
star of the Messenger who enjoyed the Messenger’s confidence and was given a “free 
hand” in the movement. Even for a minister, Malcolm was vested with an unusual 
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amount of power to make rules, formulate policies and even select officers. James 67X 
Shabazz revealed the extent of Malcolm’s influence as the latter established a ministry 
class consisting of potential NOI officers called “Malcolm Ministers”, many of whom 
graduated into full-time ministers at other temples. Some “Malcolm Ministers” who 
studied under Malcolm included Louis X Farrakhan, Minister of MTI #11 in Boston, 
Thomas J. X, Minister of MTI # 14 in Hartford and Robert J. X, Minister of MTI #23 
in Buffalo. This band of “Malcolm Ministers” displayed fealty and deference directly 
to Malcolm and only indirectly to Elijah.104 With a group of Malcolm’s manufactured 
ministers ready to step into official posts, the older pre-Malcolm ministers saw a real 
threat to their position, power, influence and wealth. In addition, Malcolm’s ascetic 
lifestyle and moral posture against the corrupt hoarding of wealth further deepened the 
rift between himself and the older, corrupt ministers.105 The internal party politicking 
between Malcolm and the older conservative Muslims stifled Malcolm’s evangelical 
mission as he wasted time balancing order within the organization rather than devoting 
time to “fish” for more black American souls to Islam. 
The second barrier hindering Malcolm’s task was the careful surveillance of the 
Federal Bureau Investigation (FBI) that carried out unethical practices such as wire-
tapping the homes of prominent NOI leaders and sending agents to infiltrate the Nation 
to curtail its growth. The FBI had been keeping tabs on the NOI since the 1930s and 
Malcolm’s prominence in the 1950s ensured that he too became a target. On 10 
October 1955, Malcolm was interviewed by FBI agents but remained uncooperative in 
furnishing information. FBI agents constantly infiltrated Temple meetings to harass 
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and scare members away. As a counter, Malcolm forbade his congregation from 
cooperating with the FBI and publicly labeled such spies as “stool pigeons” who would 
be killed by Allah for secretly listening to the teachings and relaying them to the 
whitewashed and white controlled police authorities.106 Malcolm claimed that the 
federal government was tracking the NOI because it was trying to halt the teachings of 
Islam and initially dismissed the effectiveness of the counter-intelligence program 
launched by the FBI against black militant groups claiming that there was nothing the 
FBI could do to stop the divine teachings of Allah. Malcolm proved to be wrong on 
both counts. First, even though the FBI under the racist leadership of J. Edgar Hoover 
kept a close watch on the NOI’s activities, their main concern in the 1950s and early 
1960s was restricted to the communist threat emerging from the Cold War. Hoover was 
far more interested in establishing Malcolm’s tenuous connections with communist, 
socialist and leftist elements such as the Workers World Party, Socialist Workers Party 
and Communist Party, USA rather than Malcolm’s apocalyptic teachings of Islam.107 
Second, the FBI’s COINTELPRO program of infiltrating African-American nationalist 
groups like the NOI, Black Panther Party, Revolutionary Action Movement (RAM), 
Republic of New Africa and Maulana Karenga’s US organization was extremely 
successful in diluting these movements’ strength by playing each off against the other 
and engineering internal dissent within the movements such as the Elijah-Malcolm 
split. In fact, the FBI’s scheme of sending agent provocateurs into black organizations 
proved so successful that one of Malcolm’s assigned security bodyguards on the day of 
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his assassination turned out to be a Bureau of Special Services (BOSS) undercover 
officer, Gene Roberts.108 
A third factor hampering Malcolm’s successes in Islamicizing blacks Americans 
was due to intense competition from other religious groups, African street nationalists 
and economic trade union groups in the black-concentrated cities. As a NOI minister in 
Harlem, the cultural Mecca of black America, Malcolm was strategically located to 
convert Harlem’s large black population into Black Muslims as a foundational 
launching pad before Islamizing the rest of the country. Prior to Malcolm’s ministerial 
duties in Harlem, various charismatic black religious leaders had seen potential in the 
spirituality of black Harlemites to establish their churches there. In the 1920s, Sweet 
Daddy Grace (Bishop Charles Emmanuel Grace) set up his church, the United House 
of Prayer for All People in New York. In the 1930s, Father Divine located his Peace 
Mission in Harlem. By the 1950s however, the popularity of Daddy Grace and Father 
Divine waned leaving a vacuum for another charismatic preacher to fill in their shoes. 
Malcolm hoped to thrust Elijah Muhammad forward as the successor to such figures 
but by the time Malcolm headed MTI #7 in 1954, he found stiff competition from other 
religious theologies like (i) Protestant denominations including the Baptist, Methodist 
and Pentecostal churches, (ii) storefront movements like the Moorish Science Temple 
of America, black Hebrews, Masonic orders, Ethiopianists, Ahmadiyya Muslims and 
Sufi Abdul Hamid’s Universal Temple of Tranquility and (iii) Sunni Muslim groups 
operating in New York such as Dr. Youseff Shawarbi’s Islamic Centre of New York, 
Sheikh Ahmed Daoud Faisal’s Islamic Mission of America, the Moslem Council of 
New York, Talib Dawud’s Muslim Brotherhood USA and the Pakistani League of 
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America. No single group or leader, including Malcolm, succeeded in monopolizing 
the spiritual allegiance of all black Harlemites as new urban storefront religions rose 
and fell quickly in a pattern.  
Apart from religious leaders, Malcolm also had to contend with other Harlem 
street nationalists most of whom were Pan-African nationalists, local nationalists, 
religious nationalists such as the Order of the Dum Bala Ouida and Garveyite 
supporters.  At the intersection of 125th Street and Adam Clayton Powell, Jr. 
Boulevard, it was not uncommon to see speakers on portable soapboxes and 
stepladders lecturing, haranguing, criticizing and informing interested audiences. 
Malcolm spent many hours competing in these street ideological debates, sharing the 
podium with various Harlem nationalists like Carlos Cook from the African Nationalist 
Pioneer Movement, James Lawson from the United African Nationalist Movement, 
“Professor” Lewis Michaux, Akbar Muhammad (Max Stanford) from RAM, Eddie 
“Pork Chop” Davis, Yosef Ben Jochannan, Elombe Braath, Ahmad Basheer, Alex 
Prempeh, George Reed and Abdel Krim.109 Paradoxically, even though these Harlem 
street speakers promoted black unity, a similar goal of the NOI, Malcolm knew that 
their presence would drown out Elijah’s teachings. 
In such instances, Malcolm resorted to subtle strategies to convert these pro-black 
audiences to Islam.  One particular modus operandi Malcolm harnessed was to promote 
the image that Elijah Muhammad was the blanket leader of all different black groups 
operating in Harlem, 
“Harlem is the home of the African Nationalists, the 
Garveyites, Black Hebrews, Moorish Americans and 
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practically every other pro-black group imaginable. And all 
pro-black group, today realize that Messenger Elijah 
Muhammad is America’s greatest, wisest, fearless and most 
uncompromising Black Leader, teacher and spokesman to 
appear on the horizon since Moses, Jesus, Muhammad and 
the Honorable Marcus Garvey…Most black people in 
Harlem who are not outright registered followers of 
Honorable Elijah Muhammad are at least supportive, and are 
pro-Muslim.”110  
 
This tactic was successfully harnessed by Malcolm in converting former members of 
black movements such as Marcus Garvey’s UNIA, Noble Drew Ali’s MSTA and 
Madam L. Gordon’s Peace Movement of Ethiopia into becoming Black Muslims. 
Also, Malcolm tried to “Islamicize” Garveyite teachings when addressing a crowd 
during a Marcus Garvey Day Celebration sponsored by the United African Nationalist 
Movement on 1 August, 1957 to lure the pro-Garveyite audience to Islam. Malcolm 
exaggerated the mentorship role played by Duse Mohamed, a London-based Egyptian 
Muslim to Garvey, claiming that “it was an African Moslem in London who inspired 
Mr. Garvey with the courage to tackle the world’s most thankless burden, earth’s 
greatest task…the problem of awakening and uniting the so-called Negroes of 
America.”111 Though Duse Mohamed hired Garvey’s assistance to  run  his journal, the 
African Times and Orient Review that later provided Garvey with the necessary 
publishing and editorial skills for the latter’s own publication, the Negro World, it was 
highly unlikely that Duse Mohamed’s Islamic beliefs played a key role in formulating 
Garveyite teachings.112 Duse was an ardent Pan-African nationalist with a strong anti-
imperialist impulse who agitated for Egypt’s independence from Britain and promoted 
the success of African liberation movements. At best, Garvey incorporated Duse 
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Mohamed’s Pan-Africanism into his Garveyite organization. However, Garvey never 
formally adopted Duse’s Islamic religious beliefs. Malcolm greatly embellished Duse’s 
Islamic influence that was supposedly imparted to Garvey. Such hyperbole was a 
necessary evil to make Garveyism compatible with Elijah’s black Islam, where Duse 
Mohamed served as the connecting bridge between the pair. Hence, Malcolm skillfully 
exaggerated Duse Muhammad’s Islamic credentials to create the false impression that 
Garvey was a direct fore-runner to Elijah Muhammad in an unproblematic linear 
fashion. 
On other occasions however, Malcolm claimed that Elijah differed from Marcus 
Garvey to distinguish and elevate the Messenger as the present black American prophet 
over Garvey, the past (and by implication anachronistic) black prophet. First, Malcolm 
asserted that Elijah Muhammad was religiously oriented and shunned from corrupt 
politics whereas Garvey de-emphasized religion and presented his nationalism as a 
political solution that ultimately resulted in his failure to uplift blacks.113 Second, 
Malcolm exerted that Garvey’s vision for the blacks’ repatriation to Africa was absurd 
compared to Elijah’s domestic plan of demanding a separate black state within 
America.114 Malcolm’s analysis of Garvey’s solution represented a popular but flawed 
misconception of Garveyite ideals, which in truth was identical to the NOI’s goals of 
establishing a strong, progressive and independent black continent. Still, it was 
pertinent for Malcolm to differentiate Elijah Muhammad from Garvey to prevent the 
dangerous possibility that the uncanny parallels between Garvey’s UNIA and Elijah’s 
NOI raise the issue of questioning the necessity of the NOI’s existence since the latter 
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organization’s aims merely replicated the earlier vision embraced by Garvey’s popular 
movement in the 1920s.  
A fourth factor that dashed Malcolm’s dreams of constructing a nation of black 
American Muslims was due to the NOI’s gender-biased theology that favored males 
over females. The NOI’s patriarchal doctrines ultimately accounted for its low female 
membership. Though the Nation rhetorically exalted its female members as beautiful 
Queens responsible for the future Islamic Civilization through mass biological 
procreation, most female members were expected to be passive, silent and docile 
followers. Furthermore in NOI theology, women were accorded the low status of a 
serpent-like temptress.  Malcolm often retold the story of how the world’s strongest 
man, Samson, was weakened as result of the sexual attractions of a woman. To a larger 
extent than male members, the bodies of female NOI Muslims were physically 
disciplined by being expected to wear long white robes, maintain a desirable weight 
and decline the use of cosmetics. Malcolm conformed to such patriarchal Victorian 
standards as indicated in his harsh indictment of Philadelphia Temple’s female 
members, by ironically blaming them for the poor female membership rather than the 
Nation’s male chauvinist theology,  
“Look on the books yourself and you will find out the 
brothers are bringing in lost founds and the sisters are not. 
Our job is to wake up the dead and this we must do. Just get 
the sisters in here and make her feel welcome…There is 
something very wrong that sisters are not coming in. 
Brothers are in complete unity and Allah has blessed them. If 
a sister talks about another sister she will be put out of the 
temple for time. I’d rather out all of the sisters for bickering 
and go out and get a lot of prostitutes. That sounds harsh but 
I cannot stand this disunity…Sisters must become more 
friendly. I noticed tonight that they were not sitting next to 
each other. When you come in here and see an empty seat 
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beside a sister, sit there…Some of you women are not 
interested in this nation of Islam. You only come in here to 
tempt our brothers and try to make them go against the rule 
for you. You come out of the Christian churches half naked 
and you want to come in here the same way. I will read from 
the Bible what is says about the dressed up whores who 
attend the Christian churches and go around trying to weaken 
the strong.”115 
 
 Yet at the same time, it is important to differentiate the Nation’s male chauvinist 
theology from the spiritual and psychological benefits enjoyed by female NOI Muslims 
who converted to Islam. Several feminist scholars have quickly dismissed the Nation’s 
teachings for its supposed gender-biases and subsuming female rights within its larger 
religious-racial goals, but have been blind to the advantages attained by female 
converts to Islam who felt liberated from their previous lives as Christian women. For 
example, Sister Neethy X described her conversion to the NOI as the end of a long 
quest to discover the spiritual truth after being discontented with Baptist Christian 
teachings.116 Future gender-based scholarship should critically examine the ironical 
gap between the patriarchal doctrines and the elevated status of Black Muslim women 
in the Nation. 
Finally, the most difficult obstacle for Malcolm’s evangelizing was the deeply 
embedded Christian teachings held firmly by most black Americans. Christianity had 
been firmly rooted in America for several centuries.  By 1960, it was officially reported 
that the Protestant church membership in America was approximately 64 million, the 
Roman Catholic total was 42 million, the number of Jews was 5.5 million and the 
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Eastern Orthodox total was 2.65 million.117 Islam, regardless of whether it was of the 
orthodox or unorthodox variety, had not sunk its roots in America and was 
incomparable to the Judeo-Christian affiliation of most Americans, including the 
twenty two million blacks in America. Hence, it was excruciatingly difficult for 
Malcolm to challenge the convictions of black American Christians and convince them 
to make a leap of faith to the alien religion of Islam. Before Malcolm could even teach 
Islam to his audience, he had to convince blacks that Christianity was not what they 
originally perceived it to be. The focus of the next chapter then is to examine 
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Chapter 4: Malcolm and the de-Christianization of Black America 
 
Malcolm’s supporters who uncritically glorified Malcolm would be shocked by his 
polemical anti-Christian tirade as a minister of the NOI. This is because most 
academics have perpetrated a myth of Malcolm’s heroism by expounding a sanitized 
version of Malcolm’s legacy. Even for the few scholars who have explored Malcolm’s 
harsh views on Christianity such as DeCaro, Jr., they attempted to justify Malcolm’s 
excoriation of Christianity as a means of purifying American Christianity from the 
excesses of white supremacist thought. Such views however represent a skewed 
interpretation of Malcolm’s views on Christianity.  
The fiery Black Muslim’s derogatory attacks on Christianity were not intended to 
achieve a higher Christian perfection. Rather, Malcolm denounced Christianity as an 
irrational doctrine to be divorced from the black American religious experience.  In 
Malcolm’s attempts to dissuade black Americans from continuing their faith in 
Christianity, he reconfigured Christianity as (i) a slave enterprise, (ii) a polytheistic and 
idolatrous faith, and (iii) a doctrine that was incompatible with blacks.  These views 
propounded by Malcolm were all consistent with the teachings of the Nation of Islam 
and Elijah Muhammad’s exegesis of Biblical and Quranic scripture. 
As a minister of the NOI, Malcolm perceived Christianity to be a “false religion” 
invented by white slave masters in antebellum America.118 “Christ-ianity” was not 
God’s religion according to Malcolm, who argued that God did not name his religion 
after mortal prophets, including Jesus Christ, because the religion of God could not be 
circumscribed by time, 
                                                 




“If you say that Christianity is the name of God’s religion, 
and that this Christian religion took its name from a man 
called ‘Christ’ who was born only 2,000 years ago in 
Palestine…since this religion has been called Christianity 
only for the past 2,000 years, since the birth of Christ, by 
what name was God’s religion before the birth of Christ? 
God has always had a religion. If God’s religion is now 
named after Christ, what was God’s religion before the birth 
of Christ? Some of you will quickly say JUDAISM. But 
Judah himself was a man who lived about 2,000 years before 
Christ. What was God’s religion called before Judah was 
born? Since Judah’s religion was called Judaism and Jacob 
was Judah’s father, and since Jacob also practiced God’s 
religion even before Judah was born, what did Jacob call his 
religion…JACOBISM? or JACOBINITY? See how foolish 
this sounds? Did God call his religion Abrahamism in 
Abraham’s day or Noahism in Noah’s day? Then why should 
God call his religion Judaism in Judah’s day or Christianity 
in Christ’s day? Why should God name His religion after 
any man? ...Man is born and man dies. Man has a beginning 
and end. God’s religion is TRUTH, and truth has no 
beginning or end. Since God’s religion is without beginning 
or end, God never uses any man to name His religion 
after.”119 
 
Hence for Malcolm, Christianity did not begin with Jesus Christ in Jerusalem. Rather 
Jesus was “Islamicized” in the NOI theological narrative as a dark-complexioned 
Muslim prophet of Allah, 
“None of the present beliefs and practices of Christianity 
were in the original teachings of the prophet Jesus. Jesus was 
a prophet of the Great God Allah. Jesus taught the same 
religion that was taught by all other prophets. Jesus taught 
the religion of Islam. Jesus was a Muslim.”120 
 
Since Christianity was not preached by Jesus, Malcolm claimed that the religion 
was actually formulated by slave masters as a device to trick African slaves to America 
into passively accepting their fate. The chief culprit blamed for the evils of African 
slavery and Christianity was Sir John Hawkins, an English trader sent to civilize North 
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America.  Based on a curious amalgamation of historical truths and NOI doctrines, 
Hawkins sailed on the Good Ship Jesus to the Egyptian Coast and lived there to gain 
the trust of African Muslims after which Hawkins deceived them to travel to the “land 
of milk and honey”, Jamestown, Virginia in 1555, on the slave ships. Under the 
injustices of slavery, the white slave-masters stripped away the African slaves’ original 
religion (Islam), language (Arabic), flag (star, crescent and moon) and names. In place 
of their negated identities, they were derisively labeled “Negroes”, derived from the 
Latin word “Necro” and Greek word “Nekros” meaning “dealing with the dead”; then 
they were indoctrinated with the opiate of Christianity.121 
In contrast to Christianity, Malcolm presented the Islamic world as a slave-free 
region. He justified his defense based on the absence of heavy industrialization in 
historical Arabia,  
“There are people here who have undertaken a complain to 
make it appear that Saudi is the ‘land of bondage’…and that 
Mecca is the Slave capital, and that Islam is a slavemaking 
religion…History teaches us that slave are (sic) used to do 
heavy industry…to make money for their masters. There are 
no heavy industries in Arabia, no cotton fields…what would 
a slave do there: Sift sand?”122 
 
In truth, slavery had historically been practiced in Saudi Arabia even after the era of 
Prophet Muhammad ibn Abdullah. Malcolm’s denial of Arabian slavery was consistent 
with Elijah Muhammad’s views that Arab slavery never existed, “now, as for the Arabs 
having slaves, no Muslim will enslave a Muslim. The Arabs will answer for themselves 
but I do know that all Muslims are the brothers of a Muslim.”123  
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 By associating Christianity with the sensitive issue of American slavery, Malcolm 
hoped to lure black American Christians away from the churches into Muhammad’s 
temples. As a guest speaker at the Abyssinian Baptist Church at 132 West, 128th Street, 
New York on 15 April 1962, Malcolm attempted to “fish” converts from Reverend 
Adam Clayton Powell, Jr.’s congregation by vividly re-enacting the cruel injustices and 
tortures inflicted by white Christian slave masters on their slaves. Malcolm utilized his 
full range of emotional oratory in describing the horrors of slavery so as to urge the 
audience to turn towards Islam, 
“White Christians brought you here in chains! Sold you like 
cattle, horses, cows, chickens! Raped and ravished your 
mothers, sisters and daughters! Hung your fathers, your bros 
(sic) and your sons! Whipped, lashed…even burned at (sic) 
stake!”124 
 
In a 1957 meeting at Muhammad’s Temple of Islam #7, Malcolm also suggested that 
black Americans first embraced Christianity at their slave masters’ auctioning block, 
“Where did the so-called American negro get his religion? 
When he was being sold on the slave block the Baptist 
slavemaster would bid $20, the Methodist slavemaster $50, 
the Episcopalian-$100 and so forth. Whoever got him made 
him into whatever he was and fools that we are, we accepted 
their religions. But the Honorable Elijah Muhammad is here 
to free us from this curse that the devils have placed upon 
us.”125 
 
Thus for Malcolm, the notion of black Americans accepting Christianity was absurd 
and tantamount to accepting their former slavemaster as a religious companion. An 
anguished Malcolm sought to awaken his audience on the irony of being Negro 
Christians by claiming that, 
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“…when you accepted Christianity, you accepted the 
religion of your former slavemaster…the man who made you 
a slave…when you accepted Christianity, you accepted the 
religion of the man who had kidnapped you from your own 
homeland…when you accepted Christianity, you accepted 
the religion of the man who stripped you of your original 
culture, your original history, your original name, your 
original language, your original religion and your original 
God.”126 
 
That Malcolm’s reconstruction of Christianity was a curious mixture of facts and 
fiction was insignificant. It was the fact that NOI believers believed it to be true and 
psychologically uplifting that was the most important consideration. Taking advantage 
of a powerful common oppressed identity to which all blacks could relate to was a key 
strategy in Malcolm’s evangelizing success.  
On the other hand, Islam was projected as the anti-thesis to Christianity and 
presented as the original religion of black Americans’ descendants in Africa. Malcolm 
persuaded his listeners that “Islam was the religion of our foreparents who were 
brought here 400 years ago to this land of bondage…in chains, to be made slaves by 
slavemasters whose religion was Christianity.”127 This way, a “conversion” from 
Christianity to Elijah’s Islam did not entail renouncing one’s faith, but rather 
constituted a “reversion” to their ancestors’ original beliefs. Just as importantly, it gave 
black Muslims an extended history that transcended American slavery. The NOI’s 
counter-narrative enabled black Americans to plug themselves into the glorious 
historical past of black Islamic civilizations in Africa. 
In addition to being a religion tainted with the guilt of slavery, Christianity was 
also portrayed by Malcolm as an irrational polytheistic faith. For Malcolm, the 
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Christian concept of the Holy Trinity was actually a perpetuation of the paganistic faith 
practiced in the pre-Christian Roman Empire. The only difference between the two 
religions was that the “modern” faith was artificially superimposed with the name of 
Christ,  
“The Christians actually worship three gods: god the father, 
god the son and god the holy ghost…whereas here in the 
Muslim Mosque, we give praise only to ONE GOD, the 
Supreme Being, whose proper name is Allah. In the church, 
the Christians are actually practicing polytheism; the worship 
of many gods, which is condemned even in the Christian 
bible…for the TRINITY of the present Christian church is 
no different than the TRIAD of pagan Rome (Greece and 
Babylon). The heathen Romans were never really converted 
from the teachings of Christ; they never have even yet 
accepted the true teachings of Christ…they accepted it in 
name only (that is, they stole his name). They attached the 
name of Christ to their own pagan religion, and then spread 
their heathen religion all over the earth disguised as the 
teachings of Christ. Jesus never taught Christianity. Jesus 
himself was never a Christian. But the heathens and pagans 
have used his name to fool the well-meaning people of this 
earth, in order to enslave them or colonize them.”128 
 
The negative implication of Christian trinity that Malcolm derisively labeled as “a 
three in one doctrine of confusion” was that it fostered disunity among its adherents 
instead of true brotherhood.129 
In contrast to Christianity’s polytheism, Islam was presented as a monotheistic 
religion whose faithful adherents worshipped Allah, the Supreme God. A closer 
inspection of NOI theology however revealed that it was also guilty of harboring 
polytheistic doctrines. Enshrined in Elijah Muhammad’s teachings was a polytheistic 
concept of the Godhead where the universe was governed by a council of twenty four 
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God-Scientists each of whom ruled 25,000 years in succession; Fard the founder of the 
NOI in Detroit in 1930 and deified as an anthropomorphic Allah, was deemed the 
twenty fourth and wisest God-Scientist.130  
To further slander Christianity as transgressing monotheism, Malcolm also 
charged it with being idolatrous. He pointed out that “Christians adorn the interior of 
their churches with numerous pictures, statues, crosses and other idols…but no idol 
worship of any form is allowed in the Muslim Mosque.”131 However, Malcolm’s 
accusations smacked of hypocrisy because the Nation’s mosques themselves were 
filled with pictures of Fard and Elijah Muhammad. On Savior’s Day celebrations, huge 
larger-than-life portraits of Elijah Muhammad were draped and displayed to the awe of 
its followers. As Sonsyrea Tate, a child member of the NOI described, students in the 
University of Islam (UOI) were expected to pay deferential respect to large 
iconographic portraits of Elijah similar to a Christian’s love for Jesus,  
“I simply was awed by the Honorable Elijah Muhammad…I 
believed he was our saviour; we all believed he was our 
saviour. Instead of a picture of a blond-haired, blue-eyed 
man named Jesus…we had a photo of Elijah Muhammad-
actually light enough to pass for white-posted in the 
Temple…We saluted it, clicking our heels once or twice, 
before passing under it. Sometimes our eyelids instinctively 
snapped shut when we were doing this…Elijah Muhammad 
had our minds completely.”132 
 
Despite Malcolm’s grudge against Christians’ idolatrous practices, the NOI was guilty 
of the same by simply substituting representations of Jesus with that of Elijah 
Muhammad. 
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Malcolm’s accusations against Christianity’s idolatrous practices also aimed at 
associating Christianity with white supremacist thought by pointing to the color of the 
religious iconographies. For Malcolm, Christianity was merely a veil to cloak white 
supremacist ideological doctrines that were conveyed subtly yet effectively through 
iconographies of the white Jesus, Mary, disciples and angels.133 By white supremacist 
ideology, Malcolm referred to both overt and subtle manifestations of white superiority 
in all aspects of American society. In particular, Malcolm claimed that the worship of a 
whitened Jesus bred strong negative psychological effects of black socio-economic 
dependency on whites, 
“We have been convinced that Jesus was a white man, and 
once we learned to wait on this white Jesus, subconsciously 
we formed the habit of wait (sic) on the white man…leaning 
on the white man…dependent upon the white man for our 
every need: jobs, housing, food, clothing and even 
education.”134 
 
Malcolm’s condemnation of white religious symbols for being possible repositories of 
inculcating white supremacist thought demonstrated strong influences from the 
controversial teachings of Reverend George Alexander McGuire of the African 
Orthodox Church in the 1920s. McGuire campaigned for disposing white Madonnas 
and white Jesus from black churches. Although Malcolm did not go as far as 
advocating them to be burnt publicly on the streets as McGuire, Malcolm’s critiques on 
white religious iconographies were significant enough to influence two of his 
contemporaries. Reverend Albert Cleage, who shared the speaker’s podium with 
Malcolm on various occasions, established Detroit’s Shrine of the Black Madonna after 
envisioning a unique brand of black Christian nationalism for black Americans where 
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God, Jesus and angels were all colored black.135 Imam Warithudeen Muhammad, the 
son of Elijah Muhammad, eventually implemented Malcolm’s ideological beliefs into 
action by undertaking a project called Committee to Remove All Images of the Divine 
(CRAID) in 1978 that aimed at removing any racial representations of God, angels or 
saints.136 
Malcolm also degraded Christianity as a second class superstitious faith by 
demonstrating that Christian rituals contained elements of ancient totemism. For 
example, Christians’ celebration of Easter revealed a veneration of rabbits and eggs, 
which led Malcolm to conclude that the Easter festival was further proof of Christian 
paganism.137 Such denigration of Christian festivals was designed to show black 
Christians that Christianity was a backward, unprogressive faith unlike Islam, which 
conversely was extolled as a religion compatible with the highest advances in science, 
mathematics, astronomy and architecture. As such, Christianity was presented as a 
religion that could not appeal to the intellect but only to the emotions of its adherents. 
Malcolm clearly dichotomized Islam and Christianity characterizing the former as 
rational and the latter as irrational,  
“Upon hearing the teachings of Honorable Elijah 
Muhammad…, we have heard a religious message that 
appeals to our reason rather than to our emotion. When we 
were in the church, the Christian clergy appealed to our 
emotion but today we have a divine religious leader and 
teacher who only says to America’s 20 million so called 
Negroes: ‘Come my beloved people, and let us reason 
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together’…For the religious teachings of this Man of God 
drives away all ignorance, superstitions and fears forever.”138 
 
Specifically, Malcolm denounced the Sanctified, Baptist and Methodist Church as 
“extreme” religions that defied rational understanding.139 He probably referred to the 
overly emotional congregational services characteristic of black Holiness and black 
Pentecostal churches where dancing, hollering, hand waving, singing and glossolalia 
were ways of cathartically expressing their spiritual faith.140 Scholars of American 
Christianity have claimed that such overt forms of religious emotions were a distinctive 
characteristic that distinguished black Christianity from white Christianity. In this 
regard, Malcolm’s condemnation of black Christians’ emotional religious expressions 
was ironical.    
Despite Malcolm’s disdain for such overt expressions of worship, he claimed that 
there were encrypted elements of truth embedded within the lyrics of Christian 
spirituals. These could be decoded if interpreted correctly. For example, the Jesus in 
popular spirituals such as “steal away to Jesus, steal away home” and “take all this 
world but give me Jesus” did not refer to Jesus Christ. Rather, “Jesus” referred to the 
name of Sir John Hawkins’ ship, the “Good Ship Jesus”, which the African Muslim 
slaves were looking for in order to return “home” to Africa. Similarly other Christian 
spirituals such as “ship of Zion”, “going to make heaven my home”, “swing low sweet 
chariot, coming for to carry me home”, “bond of angels” and “good news, chariot is 
coming” all contained NOI theological teachings of the black Muslims’ original 
“home” in the East. Also, even though Malcolm accused black Christianity of being 
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overtly emotional in their religious orientation, the NOI mimicked some of these 
elements as demonstrated by the Louis Farrakhan-led Boston Temple’s performances 
of musical plays such as “Orgena” (Negro spelled backwards) that featured songs 
highly reminiscent of Christian spirituals including “white man’s heaven is a black 
man’s hell”, “look at my chains”, “let us go”, “we need somebody”, “The Messenger”, 
“go down Elijah”, “it is no secret”, “let us unite” and “Elijah is leading us on”.141 
Crucial to Malcolm’s aim of weakening his audiences’ faith in Christianity was his 
argument that Christianity was incompatible for blacks whereas Islam was the 
“natural” religion for all blacks. Such a blanket compartmentalization of blacks as 
Muslims and whites as Christians unsurprisingly invited plenty of criticism from both 
orthodox Muslim and Christian leaders in America for introducing racist elements into 
what was theoretically presented as universally color-blind faiths.  
However, Malcolm skillfully defended his almost untenable hypothesis by 
pointing to (i) the general historical and geographical spread of Islam in the “darker 
Eastern” continents of Africa and Asia vis-à-vis the dominance of Christianity in the 
“whiter Western” continents of Europe and North America, (ii) the failure of Christian 
evangelical projects in Africa, (iii) the hypocrisy of inter-racial brotherhood in 
Christianity and (iv) the futile black American Christian experience that only 
engendered a twentieth century black slave mentality and a descent into a life of sin.  
 Malcolm defended his controversial delineation of a religious-racial demarcation 
of an exclusively black membership for Islam based on the historical and geographical 
spread of Islam into Africa and Asia in juxtapose to the predominance of Christianity 
in Europe and North America. Malcolm drew on such geographical realities to prove 
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the religious authenticity of the Nation’s controversial blacks-for-Islam and whites-for-
Christianity teachings,  
“Many theologians and moralists classify such statements as 
being tinged with ‘racism’ but it is historical fact that Islam 
spread throughout Africa and Asia…and never slowed down 
until it reached Europe. Wherever the religion of Islam has 
spread in Africa and Asia, it has been accepted by the Dark 
Peoples…but history also shows that the religion of Islam 
has never made any deep impression upon the Europeans, or 
whites in general, in the western world. Why is Dark 
Mankind so receptive to the religion of Islam? Islam fits the 
very nature of the Black Man and it is therefore, on an 
increasing scale, the dominant religion of Africa and Asia 
whereas Christianity is the dominant religion of the white 
world, the Western World namely Europe and the Americas 
(North Central and South).”142 
 
Such arguments made by Malcolm were crucial in fending off the growing 
condemnations of Elijah Muhammad as a religious charlatan who spouted off black 
supremacist doctrines and harbored schizophrenic delusions of religious grandeur. By 
the late 1950s as the visibility of the NOI was magnified through Malcolm’s 
increasingly frequent media appearances, this attracted theological attacks from 
Christian clergy in newspapers and magazines. In December 1956, Elder Clayton 
McCoy, a Negro minister of the Church of the Living God in Fresno, California 
slammed the NOI in the Pittsburgh Courier as “a false doctrine” and rejected 
Malcolm’s anti-Christian accusations of idolatrousness and white supremacy.143 
Throughout 1957 and 1958, Reverend George Violenes, a pastor from the Christ 
Community Church of Harlem at 69 West, 128th Street, New York, maintained a 
column called the “Christian World” in the New York Amsterdam News to counter the 
torrent of anti-Christian vilification launched by Elijah Muhammad in the latter’s own 
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column the “Islamic World”. Violenes derisively labeled Muhammad as “an enemy of 
the cross of Jesus Christ and the world at large”.144 In a similar spirit of protest, Father 
Williams J. McPeak, a white assistant Catholic priest at St. Aloysius Church, voiced 
his displeasure in the New York Amsterdam News, attacking the NOI as a diabolical 
group guilty of practicing “a seditious, blasphemous, anti-American, anti-Christian 
conspiracy destined to disillusion their followers, disgrace the colored people and 
disrupt democratic society.”145 Theological attacks from the Christian clergy that 
varied from the relatively lenient indictment of Dr. J. Oscar Lee of the National 
Council of Churches of Christ in the USA who ticked off the NOI in Esquire magazine 
for its “dangerous doctrine”, to the more unsavory remarks from Dr. Lewis Webster 
Jones, the president of the National Conference of Christians and Jews, who 
stereotyped the black Muslims to be “as racist as Hitler”, engendered a NOI-
Christianity rift.146  
At the other end, Muslim missionaries in America such as Ahmad Kamal from the 
Jami at al Islam, Nur-al-Islam, Adib E. Nuruddin and Abdul Ghafoor Soofi from the 
Ahmadiyya movement in America and Talib Dawud and Dakota Staton from the 
Muslim Brotherhood U.S.A launched invectives in the media against the NOI for 
perverting the doctrines of orthodox Islam.147 This group saw themselves as guardians 
of Islamic orthodoxy in their definitive declarations of what Islam was and was not by 
marking off the limits of orthodoxy. To legitimize the brand of black Islam practiced 
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by the NOI, Malcolm claimed that the darkened version of Islam was not an 
impermissible innovation that fell outside the boundaries of orthodoxy. Rather, the 
NOI’s teachings were recognized by prominent Sunni Muslims in the East as well. 
Malcolm invoked the religious authority and statistical findings of Dr. Mahmoud 
Youssef Shawarbi, a member of the Supreme Council of Islamic Affairs and advisor 
for the Yemen delegation to the United Nations, to back up his assertions of an 
international Islam that was significantly concentrated in the darker regions of the 
world, 
“Dr Mahmoud Youssef Shawarbi… speaking at a recent 
African-Asian Bazaar in Harlem, pointed out that the 
National Geographic Society has admitted there are 725 
million Muslims on this earth…the Muslim World, the world 
of Islam (which) stretches from the China Seas to the shores 
of West Africa…prevailing religion in Asia and Africa is 
Islam…largest religion on Earth…the religion of Africa and 
Asia…can see that Messenger Muhammad is right when he 
refers to Islam as the religion of the dark mankind.”148 
 
 Hence, Malcolm effectively utilized the historical and geographical distribution of 
Muslims and Christianity to promote the separation of black Americans from 
Christianity, as well as to defend the religious credibility of the NOI from Christian and 
Muslim theological challenges. 
To bolster his counter-arguments, Malcolm pointed to the perpetuation of religo-
historical patterns into the twentieth century where Islam was the dominant religious 
belief embraced by Africans who rejected the overtures of Christian missionaries. 
Malcolm presented statistical data, gathered by Christian evangelical preachers, to 
substantiate his arguments regarding the incompatibility of Christianity for blacks. 
Malcolm quoted Reverend James A. Pike, a bishop of the Episcopal Diocese of 
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California, from a Look Magazine article titled “Christianity in Retreat” to argue that 
Christianity was on the decline in Africa since Africans were converting to Islam five 
times faster than Christianity.149 This phenomenon was attributed to the freedom 
loving nature of Africans who rejected the Christian missionaries’ aggressive intrusion 
into Africa. Also, Malcolm invoked the findings of white evangelist Billy Graham who 
discovered on his return from Africa that out of every African who accepted 
Christianity, eleven embraced Islam. Backed by such statistical ratios, Malcolm 
proudly exclaimed that “where Islam and Christianity meet in Africa and Asia, Islam 
outstrips Christianity.”150 By corollary, Christianity was deemed unnatural for black 
Americans just as it proved to be the case with their brethren in Africa.  
To forcefully assert that black Americans should follow the precedent set by their 
brethren in Africa in embracing Islam, Malcolm meticulously detailed the various 
injustices suffered by black American Christians. As Christians, blacks in America had 
(i) never been shown genuine inter-racial brotherhood by their white Christian 
brethren, (ii) only been infused with a slave mentality that rendered them socio-
economically backward, dependent and defenseless and (iii) degenerated into uncouth 
amoral behavior. 
Malcolm claimed that black Americans were not suited for Christianity because 
the experimentation with Christianity in America failed to generate either inter-racial 
brotherhood between black and white Christians or intra-racial unity among Negro 
Christians. From Malcolm’s perspective, blacks should abandon Christianity since 
“white Christians have refused to accept us (blacks) as human beings…much less as 
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brothers”.151 Malcolm pointed to the racial schisms that fractured American 
Christianity to account for the increasing number of black American converts from 
Christianity to Islam, 
“Why are so many of our people leaving the 
church...especially the younger generation, the New Negro, 
the enlightened Negro? While we were members of the 
Christian church, we were never accepted as fellow 
Christians by our former slave masters…the doors of their 
Christian churches remained shut in the faces of the ex-
slaves…even after the ex-slaves had accepted and adopted 
their former slave masters’ Christian religion. In fact, our 
people failed to find love, unity and brotherhood in the 
Christian churches even among our own kind…When we 
were in the Christian church, no one wanted us, in fact, we 
didn’t even want ourselves…as Negro Christians, we 
rejected friendship and brotherhood among our own 
kind…and we were divided one against the other.”152 
 
Since white Christians rejected blacks as equal religious brothers, it made sense for 
blacks to instead embrace Islam, which was promoted by Malcolm’s mentor, Elijah 
Muhammad, as a religion that practiced true brotherhood transcending national 
boundaries regardless of skin color,  
“Islam recognizes equality of Brotherhood; a Muslim is the 
brother of another Muslim, regardless to how black the skin 
or kinked the hair. He is welcomed with sincere and open 
arms and recognized by his lightskinned or copper colored 
Arab brother. He is also recognized in the same way by his 
brown or yellow skinned Japanese, Chinese and Indian 
brothers. Can you say this for your Christianity?153...Any so-
called Negro Muslim can go and live among the Muslims of 
Arabia or anywhere on the planet and will be accepted as a 
brother and citizen of that government. Try it for yourself 
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brother. All are equal in Islam, not like your proud white 
Christians. Join your kind.” 154 
  
Malcolm embraced Elijah’s dream of a utopian monolithic Islamic community and 
sought to convince black America of the ideological affinities shared by Muslims in the 
Eastern world. 
Even the formation of separate black Christian churches was not a viable solution 
to achieve Christian brotherhood.  Malcolm aptly argued that the existence of separate 
“Negro churches” simply illustrated the underlying fact that whites wished to maintain 
the undiluted purity and whiteness in their own Christian churches. This phenomenon 
merely reinforced Malcolm’s argument that severe racism within Christianity had been 
institutionalized in the form of segregated Jim Crowed churches, 
“The white Christian slave master called our church the 
‘Negro church’ to let the world know that ‘ours’ was a 
separate church, distinct and apart from his own white 
Christian church which he had every intention of keeping lily 
white. In fact, the Negro church was only a futile attempt by 
us (ex slaves) to imitate the white church of the Christian 
slave master…even going to the extreme of parroting the 
white slave master’s lying ‘Christian doctrine’ that all dark 
people were cursed by God to work and serve whites.”155 
  
For Malcolm, black Christians failed to achieve genuine ecumenism even within 
branches of Protestant Christianity dominated by Negroes like the Baptist and 
Methodist Church because these Negro churches were continually torn apart by the 
petty arguments and jealousies of corrupt leaders who sought to increase their personal 
power and wealth. These power hungry preachers kept creating new denominations to 
challenge existing ones such that these competitive religious factions kept Negro 
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Christians divided, confused and weak. Malcolm claimed that Negro Christian disunity 
resulted in black-on-black violence and hate crimes, “we so-called Negro Christians 
fought among our own kind at the slightest provocation filling the white man’s 
hospitals, prisons, jails and cemeteries with our own kind.”156 
In particular, Malcolm pointed to the disastrous 1961 National Baptist 
Convention, U.S.A, Inc. (NBC) convention held in Kansas City, Missouri that 
descended into chaos, as an example of the deep fissures within Negro Christian ranks. 
A power struggle over the presidency of the NBC between the conservative faction led 
by Reverend Joseph H. Jackson of Mount Olivet Baptist Church in Chicago and the 
progressive faction led by Reverend Gardner C. Taylor, who was backed by prominent 
clergymen like Martin Luther King Sr., Martin Luther King, Jr., Ralph Abernathy and 
Benjamin Mays, degenerated into fisticuffs at the convention causing the unfortunate 
death of a clergyman.157 As a result of the factionalism, a splinter group called the 
Progressive National Baptist Convention, U.S.A, Inc (PNBC) was formed under the 
stewardship of Reverend L. Venhael Booth of the Zion Baptist Church in Cincinnati. 
Malcolm commented on the farcical chain of events to back his claims that blacks 
could never achieve racial and ecumenical unity under Christianity, which only made 
blacks turn against each other and behave like unruly thugs, 
“In Kansas City, a few weeks ago at the Baptist Convention, 
some of the leading so-called Negro preachers of America 
carried an open warfare in public against each other, using 
criminal tactics that would have made Al Capone, John 
Dillinger, Baby Face Nelson, Jesse James, and Billy The Kid 
COMBINED, all look like schoolboys…these GREEDY 
Negro preachers come together (almost like a crime 
syndicate) at these huge Baptist Conventions; arguing, 
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fighting and ACTUALLY KILLING EACH OTHER  over 
the spoils, just like any other group of murderers, gangsters, 
racketeers, or even like the petty criminals.”158 
 
Even when Negro preachers formed a united front, Malcolm claimed that this was 
done only in the form of union-like guilds to protect their own financial interests rather 
than seeking ways to benefit the community. In 1961, an Interdenominational 
Ministerial Alliance led by Reverend L. J Harper, a district-superintendent of the 
Christian Methodist-Episcopal Church in Phoenix, Arizona spearheaded a campaign of 
52 Negro preachers against an NOI encroachment into the state after the purchase of a 
winter home for the aging Elijah Muhammad to recuperate. At the same time, in an 
overt show of support for his fellow clergymen, Reverend Benjamin Brooks, president 
of the National Association for the Advancement of Colored People (NAACP) chapter 
in Phoenix, publicly voiced his opposition against the NOI in the local white daily, the 
Arizona Republic. An irked Malcolm shielded the NOI from the bad publicity by 
claiming that,  
“…these Negro preachers who are nothing but religious 
racketeers are quick to band together and speak out in a 
unified voice against anyone who possess (sic) a threat to 
their means of livelihood. They don’t band together against 
that which is a threat to the welfare of their flock; they band 
together only against that which they feel is a threat to their 
own livelihood.”159 
 
For Malcolm, interdenominational disunity and splintering among black Christian 
groups sowed the seeds for the failure of the black community. As Negro Christians 
were kept divided, this carved an opening for whites to dominate blacks. In contrast, 
Malcolm clamored that “the religion of Islam eliminates the disunity that exists among 
                                                 




us when we were Christian Negroes.”160 To be more accurate, Malcolm hoped that ex-
Christians would unite under the overarching banner of Elijah Muhammad’s Islam as 
opposed to other black leaders or other Islamic leaders operating in America at that 
time. Yet, Malcolm’s claims of the absence of disunity in Elijah’s Islamic movement 
proved to be untrue as the fissiparous NOI had its fair share of secessionist and 
breakaway sects. 
Malcolm also posited that Christianity was unfavorable for blacks since it 
engendered a slave mentality of passivity and inferiority. The black American slave 
mentality had been perpetuated from the seventeenth century till the twentieth century, 
extending beyond the supposed expiry date of official slavery upon the Emancipation 
Proclamation in 1865, through the conduit of American Christianity. Malcolm traced 
the longue duree effects of black meekness to be present in both antebellum and 
postbellum America claiming that,  
“Christianity was used by our slavemasters during slavery to 
make us fearful, passive and helpless…. Honorable Elijah 
Muhammad teaches us that the Christian religion is 
responsible for the slave mentality reflected in the thinking 
and behaviour of the so-called Negroes here in America 
today.”161 
 
In spite of various politico-legal developments such as the Emancipation Proclamation, 
Amendments to the American Constitution and Supreme Court decisions on racial 
issues, Malcolm argued that twentieth century black Americans were still slaves to 
                                                 




white Christians that ultimately resulted in black dependence on whites and 
compromised the physical safety of Negro Christians in America.162  
A pernicious effect generated by Christian slave-mentality was the phenomenon of 
black dependence on whites caused by black Christians’ psychologically induced 
inferiority complex. Malcolm believed that this racial inferiority was largely 
determined by American Christianity’s interpretation of the Bible that relegated blacks 
as a cursed group of people who were specifically created by God to serve their 
masters (specifically white slave owners), 
“The religions of other people makes them proud of what 
they are, but our slavemaster gave us a religion that was 
designed to make us feel inferior by teaching us that ‘God’ 
cursed us black, and that because of this, we are supposed to 
feel honored while serving the white race of 
Christians163...The religion that he had brainwashed us with 
made us look upon everything white as being right, which 
automatically compelled us to believe that all that was dark 
had to be wrong…cursed.”164  
 
This Hamitic Curse theory was used by defenders of slavery in Southern antebellum 
America to Biblically justify their inhumane treatment of their slaves. Essentially, the 
theory was a form of theological defense against the protests of Northern pro-
abolitionist Christians who asserted that all Christians were equal in the eyes of God 
irrespective of color. For Malcolm, the Biblical debate was ultimately won by the white 
Christian slavemasters who successfully convinced their black Christian slaves that 
they were descendants of the Biblical Ham. This planted the seeds of religious-racial 
inferiority in future generations of black Christians who came to believe, that their sole 
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purpose in life was to play a supporting cast to whites. If the cursed descendants of 
Ham were to serve as hewers of wood and carriers of water in the Bible and 
slaveholding America, twentieth century black American Christians who represented 
the modern day descendants of Biblical Ham served in the lowest rungs of the 
American class system as road sweepers, cleaners and sanitation officials.  
Apart from depending on Biblical exegesis to account for the black Christians’ 
crutch-mentality, Malcolm invoked the authority of Dr. Lothrop Stoddard, a white 
scientist and author of The Rising Tide of Color against White World Supremacy 
(1928) to narrate the slave-mentality’s Christian origins,  
“…this noted white scientist explains how the black man, 
when Christianized, becomes docile towards his masters, and 
is more inclined to look toward the white man for his 
education, even food, clothing and shelter…Christianity 
makes the black man satisfied to be subservient and 
dependent upon the white man.”165 
 
As a result, blacks could never uplift themselves even above the poorest class of 
whites. The invisible socio-economic barrier was created after the Biblical Ham 
theological complex afflicted centuries of black Christians. Thus it was the racist white 
Christians’ interpretation of the Bible that directly caused the harsh socio-economic 
conditions currently afflicting black Americans, 
“…the present manner in which the American Negro 
believes in religion, his religious training under Christianity, 
is primarily responsible for his present economic, social and 
political condition…his belief in the wrong religion has 
destroyed his ability either to see himself or to help 
himself.”166 
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Another harmful effect caused by the Christian slave-mentality of meekness was 
that it exposed blacks to the danger of losing their lives. Malcolm was incensed by 
Christianity’s doctrine of passiveness that compromised black Christians’ security 
asserting that “our own religious leaders were teaching us to love, be patient, 
understanding, forgiving, turn-the-other cheek to the cruel white Christian slavemaster, 
who was holding a Bible in one hand and the Lyncher’s Rope in the other.”167 
Malcolm, who had lost his father to a white Christian supremacist group and Elijah, 
who witnessed two lynchings as a youth, were enraged at overt acts of white 
supremacist Christian violence on back Christians. Enraged at such blatant disregard 
for the lives of blacks, Malcolm associated such crimes as inherent traits of all white 
Christians. Malcolm’s spiritual guru, Elijah Muhammad, publicly highlighted the 
ironies of inter racial-Christian violence in an open letter to J.B Stoner, the Archleader 
of the Christian Knights of the Ku Klux Klan, 
“Is it true that your Christian party lynches and burns your 
black Christian believers there in your own state (Georgia)? 
Have you ever seen or heard of  us, Muslims, lynching and 
burning Negroes who believe or not believe in 
Islam?...Where were you and your Christianity when the 
churches and homes of so-called American Negroes were 
bombed in Alabama and Florida? Your Christian leaders 
were strangely silent. Had these been whites, the protest 
would have echoed around the world.”168 
 
For Malcolm, such threats were real and apparent considering that “the white man’s 
Christian government has failed to give us (blacks) freedom, justice, equality or even 
protection from vicious white savages who lynch us right within sight of the US flag 
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and under the nose of the FBI.”169 Malcolm berated not only the apathy shown by 
white American Christians on the issue of violence against blacks; he outrightly 
condemned Christianity per se for making Negro Christians the helpless victim of 
white racists. In particular, Malcolm singled out Reverend Martin Luther King, Jr.’s 
philosophy of Christian non-violence as the main theological folly in rendering blacks 
defenseless against external attacks. He claimed that “it was the ‘turn the other cheek’ 
philosophy of Christianity…that robbed our people of the ability and the right to 
defend ourselves from the brutal assaults and other forms of inhumanity of our savage, 
beast like slavemaster.”170 
Malcolm concluded that “since it was the Christian religion that was used to create 
this ‘begging, defenseless’ slave mentality…it will take another religion as an antidote, 
God’s true religion, to correct, rectify and cure our people of this slave mentality.”171  
Islam was advertised as the only religious cure capable of removing the slave mentality 
afflicting Negro Christians. The NOI dignified blacks and made them independent 
through its scheme of rejecting racial integration. Malcolm also promoted Islam as a 
militant faith for black Americans to defend themselves through its “an eye for an eye, 
a tooth for a tooth” doctrine.172 Despite Malcolm’s promotion of the Nation’s 
militancy, the only time black Muslims proved their belligerent spirit was on 14 April 
1957 in Harlem when members of Malcolm’s temple demonstrated outside the police 
station at 123rd Street in support of Hinton X Johnson, a victim of police brutality, who 
was eventually allowed hospital treatment. Most of the time however, the NOI backed 
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away from their rhetorical bravado by leaving revenge in the hands of Allah and 
America’s court system. 
Malcolm also sought to prove that Christianity was inappropriate for blacks since 
the religion had failed to clean up Negro Christians who lapsed towards immoral and 
uncouth behavior. Like a concerned social welfare officer, Malcolm listed the various 
social ills afflicting Negro Christians, “as so-called Negro Christians, they were … 
alcoholics, dope addicts, liars, thieves, gamblers, pimps, prostitutes, wife beaters, 
juvenile delinquents.”173 Malcolm himself admitted to being such a decadent Negro 
Christian in the past, 
“I was addicted too and enslaved by all the evils and vices of 
this white civilization-dope, alcohol, adultery, thievery, and 
even murder…I was a typical Christian Negro buried up to 
my neck in the mud of this filthy world with very little hope, 
desire or intention of amounting to anything.”174 
 
Blame was not attached to the Negro Christians per se for fear of alienating them but 
rather to the Christian preachers and churches for failing to halt the slide towards 
decadence. Malcolm sarcastically asked over the radio airwaves, “what has (sic) 
preachers done to stop this”, suggesting that the Christian clergymen’s idleness and 
false pretense of ignorance did not absolve them of fault for the Negro Christians’ 
backsliding into a sinful life.175  
Conversely, Islam was deemed well-suited for black Americans since it proved to 
have had a positive moral rehabilitative effect on new converts and brought out their 
best character to the fore. For Malcolm, a Muslim essentially referred to a believer who 
has submitted himself to a religion of righteousness. Promoting such a broad and 
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morale-centric understanding of “Islam” was advantageous for the NOI since this 
allowed the movement to find common points of agreement with orthodox Islam. Thus, 
Malcolm proudly highlighted the NOI’s proud track record of reforming its members 
from their past social evils,  
“As Black Muslims, they are displaying the highest of 
morals… they become courteous, well mannered. As Black 
Muslims, they don’t drink, smoke, lie, steal, gamble, commit 
adultery, beat their wives. Prostitution and juvenile 
delinquency is eliminated…And as these so-called Negro ex-
Christians become Muslims, under the spiritual guidance of 
Honorable Elijah Muhammad, they immediately become a 
new people…they immediately undergo a complete moral 
reformation.176  
 
 The Nation’s astonishing successes in rehabilitating criminals among their followers 
was used not only as a recruitment tool, but also to chide white penologists and 
policemen for not doing their jobs and for being ungrateful to Elijah Muhammad who 
had done so without charging a fee.  
In short, Malcolm promoted Islam as a “spiritual civilization” whose members ate 
the right food, dressed smartly and conservatively, worked hard, and behaved 
respectfully as law-abiding citizens. Such emphasis on civilization came from the 
highest ranking tiers of the NOI as Elijah Muhammad frequently stressed on Islam as a 
civilized religion, 
“His message teaches spiritual civilization (emphasis mine) 
which is important to the success of a nation and society. 
According to history, the people who refuse to accept Divine 
Guidance or His Message sent by His Messengers are 
classified as uncivilized or savages. A well-educated, 
cultured and courteous people make a beautiful society when 
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it is spiritual. Good manners come from the civilized man 
who doesn’t fail to perform his duty.”177 
 
For the NOI community, the sole repository of civilization was located thousands of 
miles away from the streets of black urban America in an imagined “East”, a 
constructed cosmological space of spiritual blackness centered in Mecca, Saudi Arabia 
where Elijah performed his umrah (minor pilgrimage) in 1959. As posited by Elijah, 
“Eastward is where we look to daylight, it is in that direction came the prophets and 
civilization of man.”178 Whether this code of Eastern civilization dovetailed with Sunni 
Islam’s own perception of civilization was not as important as the implications of this 
quest for civilization. The strict standards of civilization were crucial as a criterion for 
the future Black Muslim theocratic state to achieve legitimacy as an independent 
sovereign nation in the eyes of other civilized nations. Elijah constantly espoused on 
the connection between civilization and nationhood, 
“You must be RIGHTLY CIVILIZED. You must go back to 
your OWN PEOPLE and COUNTRY…Should not, we as a 
people, want for ourselves what other civilized nations have? 
It takes a true friend or friends to help another or others to 
enjoy equal FREEDOM, JUSTICE AND EQUALITY.”179 
 
As a result of the various problems bogging down Christianity, Malcolm boldly 
predicted a mass exodus of blacks out of Christianity and into Elijah Muhammad’s 
Islam. The downfall of Christianity would be brought about by black Christian 
preachers whom Malcolm attacked as corrupt, immoral “tools” and “stooges” of 
whites. In place of Christianity, Malcolm optimistically claimed that Elijah 
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Muhammad’s Islam would substitute the white man’s Christianity as the preponderant 
religious choice of blacks. Malcolm proudly predicted that by 1970, ninety percent of 
American Negroes would have converted to Islam.180 The only reason for the longevity 
of Christianity as the dominant faith of black Americans was due to the lack of genuine 
opposition, which had duly arrived in the form of Elijah Muhammad’s Islam, and that 
signaled the beginning of the end for Christianity,  
“ISLAM, the natural religion of dark mankind, is sweeping 
through Black America like a ‘flaming fire’ under the Divine 
Guidance of Messenger Elijah Muhammad…In the past, the 
religious roads leading through Black America presented 
smooth sailing  for the old touring cars (churches) of 
Christianity. However, today, time is producing a great 
change. The religious roads of America have suddenly 
become filled with a rocky barrier, and all the black and 
white preachers combined seem incapable of removing it. 
The firm, down-to-earth, thought provoking, teachings of the 
religion of ISLAM is now obstructing this path over which 
was once easy sailing for these preachers of white man’s 
Christianity. Islam poses a challenge and a threat. Thousands 
of so-called Negroes are beginning for the first time to think 
for themselves, and are turning daily away from the 
segregated Christian church, and rejoining the ranks of our 
darker brothers and sisters of the East whose ancestral faith 
is the age old religion of Islam.” 181  
 
For Malcolm, the only black Christians who stubbornly refused to convert to Islam 
were the older, conservative generation of blacks. He claimed that, “you (NOI 
Muslims) have outgrown all other churches. They are decreasing: you are increasing. 
They have mostly real old folks. You are getting the youth…and they are bringing their 
parents.”182 Also, Malcolm derogatorily labeled black Americans still practicing 
Christianity as “Uncle Toms” claiming that; “we preach the word and if a Negro wants 
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to join a Baptist church it’s alright with us. We don’t want the Negro Uncle Toms.”183 
On the other hand, Malcolm believed that Elijah Muhammad’s uncompromising 
leadership raked in the masses of frustrated black youths into Muhammad’s mosques,  
“The failure of the Negro church to provide militant 
leadership is forcing out the impatient young generation to 
turn their backs on the ‘slow moving’ Negro church, and to 
turn by the thousands toward the more militant leadership 
and uncompromising leadership of the Black Muslims.” 184 
 
The logical conclusion for Malcolm was an ultimate triumph of Islam over Christianity 
in America,  
“Christianity and Islam are going to clash in a Holy War. If 
Christianity is God’s religion, it will stand up but if it fails 
and can’t beat Islam, then Islam is God’s true religion. Islam 
will be victorious. It has crossed the Atlantic already. Now 
Muslim converts are rising up here in your midst like a 
flood, toppling your cross, showing you up to be a liar, 
forcing you to prove whether or not you have a god in 
Christianity more powerful than the God of Islam…or if you 
have a devil.”185 
 
Malcolm’s prophesized fall of Christianity in America was wildly inaccurate even 
though the decade of the 1960s coincided with a tremendous increase of Muslims 
residing in America. While the 1960s signaled the first decade where the NOI came to 
national prominence and its doctrinal teachings were widely disseminated, this did not 
necessarily translate into a major shift in America’s religious status quo. Judeo-
Christianity continued to hold sway as the dominant faith while Islam barely emerged 
as a new force in the 1960s. In spite of the tireless evangelical efforts of Malcolm X, 
the number of active membership in the Nation never exceeded 250,000 blacks out of 
                                                 
183 Allen Howard, “The White Man Is Finished”, Cleveland Post, 29 June 1963, p. 7A. 
184 X, Muhammad Speaks Broadcast from Mosque #15, MXCP. 
185 X, “To Know a Man’s Purpose, Aim or Idea is to Know the Man”, MXCP Box 7 Folder 10. 
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the twenty two million blacks living in America in the 1960s.186 Even then, the ripples 
created by an increased American Muslim populace was not totally due to the zealous 
proselytizing carried out by Elijah’s ministers, but rather also due to a relaxation of 
immigration laws in 1965 following a repeal of the National Origins Act and Asiatic 
Barred Zone, which paved the way for a huge influx of Muslim migrants from the 
Middle East and Asia.187 In fact, it could be argued that the arrival of large numbers of 
orthodox Muslims in post-1965 America diluted the Nation’s organizational and 
numerical strength as new Islamic groups challenged Elijah Muhammad’s dubious 
interpretation of Islam. 
The American Christian establishment, however, did not echo Malcolm’s 
optimistic sentiments, believing that the increasing numbers of NOI Muslims would 
not be enough for Islam to usurp Christianity as the dominant religion in America. 
Albert Southwick, a contributor to the Christian Century felt that Malcolm’s plans to 
topple Christianity was unrealistic, 
“In retrospect, I find it hard to believe that any large segment 
of the American Negro community will follow the Muslim 
vision for any great distance. The promised land of an 
independent Negro state is a chimera. The Muslim 
theological indictment of the collective white man for 
demoralizing the collective Negro is neurotic nonsense.”188 
 
In similar fashion, Herbert Krosney, a journalist for The Nation suggested that 
Malcolm’s religious crusade would be confined to the North since Southern Negroes 
were too strongly Christian in orientation and profoundly under the spell of Reverend 
                                                 
186 Claude Andrew Clegg III, An Original  Man: The Life and Times of Elijah Muhammad (New York, St. Martin’s 
Press, 1997), p. 114.  
187 Sherman A. Jackson, Islam and the Blackamerican: Looking Toward the Third Resurrection (Oxford University 
Press, 2005), p. 3. 
188 Albert Southwick, “Malcolm X: Charismatic Demagogue”, Christian Century, 5 June 1963, pp. 740-741. 
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Martin Luther King, Jr. to switch their deeply rooted spiritual beliefs. 189 Both 
Southwick and Krosney’s analyses were on the mark as the NOI failed to launch 
specific programs to obtain their desired sovereign black Islamic nation, which at best 
was quarantined to several flagship temples in the North, East and West such as New 
York, Chicago, Boston, Philadelphia and Los Angeles. 
  At the same time however, there was a genuine concern to halt the alarming trend 
of black conversions out of Christianity towards Islam. This was clearly demonstrated 
when a furious Negro Episcopalian priest complained in Esquire magazine that most 
NOI Muslims had deviated from Christian backgrounds, “before becoming Muslims, 
the majority of these converts were Baptists, Methodists, and Catholics, as well as 
Jehovah’s Witnesses and Holy Rollers..”190 Southwick revealed his discomfort at the 
backsliding of Protestantism in the face of the growing specter of the black Islamic 
challenge, 
“…a wave of disaffection with Christianity is sweeping the 
Negro ghettos…Christians would do well to mark one thing: 
the Black Muslims claim to have done more and better 
rehabilitation work among Negro prisoners than all the social 
agencies, psychiatrists and Christian ministers and priests 
combined….One wonders if modern Christianity has the 
vigor needed to meet the new challenge of Black Islam.”191 
 
In the long run, the paranoia over an Islamic disruption of the status-quo of Judeo-
Christian hegemony in the black American religious terrain was partially prophetic. By 
1993, African-Americans accounted for  forty percent of the six million Muslims in 
America as members of the NOI, the Salafī movement, the Dār al-Islām movement, the 
                                                 
189 Herbert Krosney, “America’s Black Supremacists”, The Nation, 6 May 1961, p. 392. 
190 Worthy, “The Angriest Negroes”, p. 103. 





                                                
American Society of Muslims, Jamā‘at al-Tablīgh and Sufi groups.192 While 
Malcolm’s predictions of the creation of a Black Islamic Nation constituting of twenty 
two million ex-Christians were off the mark, his efforts at promoting a divorce between 
Christianity and black Americans appear to have slowly taken root as black Americans 
increasingly turn towards non-Christian faiths such as Islam, black Islam, Santeria and 
Voodoo. Though black Americans have not totally abandoned Christianity for Islam, 
there is currently a rapid religious diversification among black Americans that 
Malcolm’s project of de-Christianization of black America in the decades of the 1950s 
and 1960s was largely responsible for by virtue of his compelling arguments over the 















192 Haney, Islam and Protestant African-American Churches, p. 27. 
 103 
Bibliography 
Books / Chapters in Books 
Abd-Allah, Umar. A Muslim in Victorian America: The Life of Alexander Russell 
Webb. Oxford; New York: Oxford University Press, 2006. 
 
Asad, Talal. “The Construction of Religion as an Anthropological Category”. In A 
Reader in the Anthropology of Religion, pp. 27-54. Edited by Michael Lambek. 
Malden, Massachusetts, Blackwell Publishers, 2002. 
 
Austin, Algernon. Achieving Blackness: Race, Black Nationalism and Afrocentrism 
in the Twentieth Century. New York University Press, 2006. 
 
Austin, Allan D. African Muslims in Antebellum America: Transatlantic Stories and 
Spiritual Struggles. New York: Routledge, 1997. 
 
Barboza, Steven. American Jihad: Islam after Malcolm X. New York, Doubleday 
1994. 
 
Blyden, Edward W. Islam, Christianity and the Negro Race. Edinburgh University 
Press, 1967. 
 
Breitman, George. The Last Year of Malcolm X: The Evolution of a Revolutionary. 
New York: Pathfinder, 1967. 
 
Carson, Clayborne. Malcolm X: The FBI File. New York, Carroll and Graf 
Publishers, 1991. 
 
Clegg III, Claude Andrew. An Original Man: The Life and Times of Elijah 
Muhammad. New York, St. Martin’s Press, 1997. 
 
Collins, Rodnell P. Seventh Child: A Family Memoir of Malcolm. Secaucus, N.J, 
Carol Publishing Group, 1998. 
 
Cone, James H. Black Theology and Black Power. Seabury Press, New York, 1969. 
 
 104 
_______________. Martin and Malcolm and America. Maryknoll, NY: Orbis Books, 
1991. 
 
Curtis IV, Edward E. Black Muslim Religion in the Nation of Islam, 1960-1975. 
Chapel Hill: University of North Carolina Press, 2006. 
 
_______________. Islam in Black America: Identity, Liberation, and Difference in 
African-American Islamic Thought. Albany: State University of New York Press, 
2002. 
 
Dannin, Robert. Black Pilgrimage to Islam. New York; Oxford, Oxford University 
Press, 2005. 
 
Dyson, Michael Eric. Making Malcolm: The Myth and Meaning of Malcolm X. New 
York: Oxford University Press, 1995. 
 
DeCaro Jr., Louis A. Malcolm and the Cross: The Nation of Islam, Malcolm X, and 
Christianity. New York: New York University Press, 1998. 
 
_______________.  On the Side of My People: A Religious Life of Malcolm X, (New 
York, New York University Press, 1996. 
 
Essien-Udom, E.U. Black Nationalism: A Search for an Identity in America. 
Chicago: University of Chicago Press, 1962. 
 
Fanon, Frantz. Black Skin, White Masks. New York: Grove Weidenfeld, 1967. 
 
Frazier, E. Franklin. The Negro Church in America. Schocken Books Inc, New York, 
1974. 
 
Garvey, Amy Jacques. Garvey and Garveyism. Kingston, Jamaica, 1963. 
      




Gomez, Michael. Black Crescent: The Experience and Legacy of American Muslims 
in the Americas. Cambridge, New York: Cambridge University Press, 2005. 
 
Haddad, Yvonne Yazbeck and Jane Idleman Smith. Mission to America: Five 
Islamic Sectarian Communities in North America. Gainesville: University Press of 
Florida, 1993. 
 
Hakim, Jamal A. From the Dead Level: Malcolm X and Me. Springfield, MA, 
Masjid at-Tauhid, Dream Publication Production Company, 1998. 
 
Haney, Marsha Snulligan. Islam and Protestant African-American Churches: 
Responses and Challenges to Religious Pluralism. International Scholars 
Publication, 1999. 
 
Hudson, Winthrop S. and John Corrigan, Religion in America: An Historical 
Account of the Development of the American Religious Life. New Jersey: Prentice 
Hall, 1992. 
 
Jackson, Sherman A. Islam and the Blackamerican: Looking toward the Third 
Resurrection. Oxford University Press, 2005. 
 
Jarvis, Malcolm. The Other Malcolm, “Shorty” Jarvis: His Memoir. Jefferson N.C.: 
McFarland, 2001. 
 
Jenkins, Philip. Mystics and Messiahs: Cults and New Religions in American 
History. Oxford, New York: Oxford University Press, 2000. 
 
Lincoln, C. Eric and Lawrence H. Mamiya. The Black Church in the African 
American Experience. Durham: Duke University Press, 1990. 
 
Lomax, Louis. When the Word is Given: A Report on Elijah Muhammad, Malcolm X 
and the Black Muslim World. Cleveland, World Pub. Co., 1963. 
 
McCloud, Aminah Beverly. African American Islam. New York: Routledge, 1995. 
 
 106 
Moses, Wilson Jeremiah. Black Messiahs and Uncle Toms: Social and Literary 
Manipulations of a Religious Myth. University Park, Pa.: Pennsylvania Ste 
University Press, 1994. 
 
Muhammad, Elijah. How to Eat to Live. Chicago: Muhammad’s Temple of Islam 
No. 2, 1967. 
 
_______________. How to Eat to Live Volume 2. Chicago: Muhammad’s Temple of 
Islam No. 2, 1972. 
 
_______________. Message to the Blackman in America. Secretarius MEMPS 
Ministries, 1997. 
 
_______________. The Secrets of Freemasonry. Secretarius Memps Publication, 
April 1997. 
 
_______________. The Theology of Time. Secretarius Publications, USA, 1997. 
 
Muhammad, Warith Deen. Religion on the Line: Al-Islam, Judaism, Catholicism, 
Protestantism. Chicago, W.D.  Muhammad, 1983. 
 
Perry, Bruce. Malcolm: The Life of a Man Who Changed Black America. Barrytown, 
N.Y.: Station Hill; New York, N.Y. 1991. 
 
Pinn, Anthony B. Varieties of African American Religious Experience. Augsburg 
Fortress Press, Minneapolis, 1998. 
 
Poston, Larry. Islamic Da„wah in the West: Muslim Missionary Activity and the 
Dynamics of Conversion to Islam. New York: Oxford University Press, 1992. 
 
Sales, Jr., William W. From Civil Rights to Black Liberation: Malcolm X and the 
Organization of Afro-American Unity. Boston, Ma:  South End Press, 1994. 
 
 107 
Smallwood, Andrew P. An Afrocentric Study of the Intellectual Development, 
Leadership Praxis, and the Pedagogy of Malcolm X. The Dewin Mellen Press Ltd, 
2001. 
 
Tate, Sonsyrea. Little X: Growing Up in the Nation of Islam. San Francisco, 
California: Harper, San Francisco, 1997. 
 
Tayob, Abdulkader. Islamic Resurgence in South Africa. Capetown, South Africa: 
UCT Press, 1995. 
 
Turner, Richard Brent. Islam in the African-American Experience. Indiana 
University Press, 2003. 
 
Walker, Dennis. Islam and the Search for African-American Nationhood: Elijah 
Muhammad, Louis Farrakhan, and the Nation of Islam. Atlanta: Clarity Press, 2005. 
 
Wolfenstein, Eugene Victor. The Victims of Democracy: Malcolm X and the Black 
Revolution. London: Free Association Books; New York: Guilford Press, 1993. 
 




Garrow, David. “Martin Luther King, Jr., and the Spirit of Leadership”, The Journal 
of American History 74, No. 2 (September 1987), 438-447. 
 
Marable, Manning. “Rediscovering Malcolm’s Life: A Historian’s Adventures in 
Living History”, Souls 7, No.1 (2005), 20-35. 
 
Salzman, Leon. “The Psychology of Religious and Ideological Conversion”, 
Psychiatry: Journal for the Study of Interpersonal Processes 16 (1953), 177-187. 
 
Tyler, Lawrence L. “The Protestant Ethic among the Black Muslims”, Phylon 27, 




Newspaper and Magazine Articles 
Ashmore, Harry. “Negro Ghettos in the North: Black Muslim Crusade: A Parallel to 
the Klan”, New York Herald Tribune, 12 May 1960, p. 4. 
 
Black, Alfred and Alex Haley. “Black Merchants of Hate”, Saturday Evening Post, 
26 January 1963, p. 74. 
 
Dudar, Helen. “The Black Muslims and Black Nationalism: What Does Malcolm 
Want?”, New York Daily Post, 10 April 1964, p. 49. 
 
Handler, M.S. “Malcolm X Starting Drive in Washington”, The New York Times, 10 
May 1963, p. 14. 
 
Howard, Allen. “The White Man Is Finished”, Cleveland Post, 29 June 1963, p. 7A. 
 
Krosney, Herbert. “America’s Black Supremacists”, The Nation, 6 May 1961, p. 
392. 
 
“Malcolm X Making Hit in Detroit”, New York Amsterdam News, 7 September 1957, 
p. 16. 
 
McPeak, Father W.J. “A White Christians Looks At Muslims”, New York 
Amsterdam News, 1 June 1963, p. 10. 
 
“Moslem Speaker Electrifies Garvey Crowd”, New York Amsterdam News, 10 
August 1957, p. 4. 
 
McCoy, Elder Clayton. “Elder McCoy Answers Malcolm X”, Pittsburgh Courier, 29 
December 1956, p. 5. 
 
Muhammad, Elijah. “Mr. Muhammad Answers White Filth Crusader”, Pittsburgh 
Courier, 30 March 1957, p. 6. 
 
_______________. “Mr. Muhammad Speaks: Answer to Mr. R. R Derougement”, 
Pittsburgh Courier, 12 January 1957, p. 3. 
 109 
_______________. “Mr. Muhammad Speaks: Holy Kur-an and Bible (Continued)”, 
Pittsburgh Courier, 21 July 1956. 
 
_______________. “Mr. Muhammad Speaks: If The Civilized Man Fails To Perform 
His Duty What Must Be Done?”, Pittsburgh Courier, 4 August 1956. 
 
 
_______________. “Mr. Muhammad Speaks: If The Civilized Man Fails To Perform 
His Duty What Must Be Done? (Continued)”, Pittsburgh Courier, 11 August 1956. 
 





“Orgena Tells True History of Afro-Americans”, Muhammad Speaks, December 
1960, pp. 6-9. 
 
“Pakistan Moslem Blasts Muhammad”, Pittsburgh Courier, 21 July 1962, p. 6. 
 
Pulley, Howard. “Muslims A Fraud, Dakota, Hubby Charge”, Chicago Defender, 8 
June 1962, pp. 1-2. 
 
Radwan, M. Ramzy. “Why I Chose Islam: Malcolm X, Who Has Become Haj Malek 
El-Shabazz”, Minbar al-Islam (Cairo: The Supreme Council for Islamic Affairs), 
November 1964, p. 56. 
 
Southwick, Albert. “Malcolm X: Charismatic Demagogue”, Christian Century, 5 
June 1963, pp. 740-741. 
 
Violenes, George. “Christian World”, New York Amsterdam News, 1 February 1958, 
p. 15. 
 
Worthy, William. “The Angriest Negroes”, Esquire, February 1961, p. 105. 
 
X, Malcolm. “God’s Angry Men”, New York Amsterdam News, 27 April 1957, p. 18. 
 
 110 
_______________. “God’s Angry Men”, New York Amsterdam News, 18 May 1957, 
p. 5. 
 
_______________. “Mr. X Tells What Islam Means”, New York Amsterdam News, 
20 April 1957, p. 4. 
 
X, Sister Neethy F. “What Islam Has Done For Me: Ends Truth Search with Muslim 
Mosque”, Muhammad Speaks, 24 April 1964, p. 7. 
 
Federal Bureau of Investigation (FBI) Files
1
 
FBI Files on Elijah Muhammad 
 
FBI Files on Malcolm X 
 
FBI Files on Nation of Islam 
 




DeCaro, Jr., Louis. Malcolm X and the Nation of Islam: Two Moments in his 
Religious Sojourn. Ph.D. dissertation, New York University, 1994. 
 
Munir, Fareed Z. Islam in America: An African American Pilgrimage toward 








Oral interview of James 67 X (Abdullah Abdur-Razaq) by Columbia University’s 
Malcolm X Project Team, http://www.columbia.edu/cu/ccbh/mxp/raazaq.html 
 
                                                 
1
 Available online at  http://foia.fbi.gov/ due to the Freedom of Information Privacy Act. Despite the 
availability of the unclassified files, many sentences have been redacted to protect the identity of FBI 
agents and informants. Also there are still many other parts which have not been released. 
 
 111 




I) Reported aliases of Malcolm X  
 
(1) Malcolm X 
(2) Malcoln X 
(3) Malcom X 
(4) Malcomb X 
      (5) Malcolm X Little 
      (6) Malcolm Little 
      (7) Malcolm Shabazz Little 
      (8) Malcom Little 
      (9) Malcolmb Little 
      (10) Malcolm K Little 
      (11) Malachi Shabazz 
      (12) Malcolm Shabazz 
      (13) Maluchi Shabazz 
      (14) Malik El-Shabazz 
      (15) Malik Shabazz 
      (16) El-Hajj Malik El Shabazz 
      (17) M. Shabazz 
      (18) John Shabazz 
      (19) Joseph Shabazz 
      (20) El Shabazz Malik 
      (21) Rhythm Red 
      (22) Rythmn Red Little  
      (23) Detroit Red Little 
      (24) Detroit Red 
      (25) Jack Carlton 
      (26) Brother Malcolm X 
      (27) Minister Malcolm 
      (28) M.Khalil 
      (29) Shabazz Malik El 
      (30) Shabazz Little 
      (31) One Malcolm 
 
II) Educational Institutions Attended 
 
(1) Pleasant Grove School, 1932-1938 
(2) West Grove High, 1939-1940 




                                                 
1
 Obtained from FBI Files on Malcolm X 
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III) Employment History 
 
(1) Waiter at the New York, New Hampshire and Hartford Railroad. Dover Street, 
Boston, Massachusetts, 1941-1943 
(2) Waiter at the New York City Central Railroad. Bronx, New York, 1943 
(3) Waiter at the Seaboard Railroad. Penn Street (Pennsylvania Railroad Station), 
New York.1944 
(4) Coastline Railroad. Penn Street (Pennsylvania Railroad Station), New York, 1944 
(5) Waiter at Jimmy’s Chicken Shack. 763 St. Nicholas Avenue, New York City, 
1944-1945 
(6) Employee at Cut Rate Department Store, 8940 Oakland Avenue, Inkster 
Michigan, 1953. 
(7) Grinder at Garwood Industries. Wayne, Michigan, 1953 
(8) Nation of Islam Minister, 1953- March1964 
(9) Minister of Muslim Mosque Incorporated and chairperson of the Organization of 




(1) 4705 S.Logan, Lansing, Michigan, 1929-1938 
(2) 1010 William Street, Lansing, Michigan, 1939-1940 
(3) Detention Home, Mason, Michigan, 1939-1940 
(4) 72 Dale Street, Roxbury, Massachusetts, 1941-1943 
(5) 433 West, 147th Street, New York City, 1943-1945 
(6) 4336 Williams Street, Inkster, Michigan, 1953 
(7) 1522 North 26th Street, Philadelphia, 1954 
(8) 25-35 Humphrey Street, East Elmhurst, Queens, New York, 1955 
(9) 25-46 99th Street, Elmhurst, Queens, New York, 1957 
(10) 23-11 79
th
 Street, East Elmhurst, Queens, New York, 1959-18 February 1965 
(11) 34-5100 10
th
 Street, East Elmhurst, Queens, New York, February 1965 
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Ancient Arabic Order of Nobles of the Mystic Shrine 
-Founders: Noble William J. Florence and Dr. Walter M. 
Fleming, 1871 
-Status: Masonic movement (White Shriners) 
 
Ancient Egyptian Arabic Order of Nobles of the Mystic 
Shrine 
-Founded: 1893 
-Status: Masonic movement (Black Shriners) 
 
Canaanite Temple/ Moorish National and Divine 
Movement 
-Founded: Noble Drew Ali, 1913, Newark 
-Status: Masonic movement (Black Shriners) 
 
Canaanite Temple/ Moorish National and Divine 
Movement 
-Founded: Noble Drew Ali, 1913, Newark 
-Status: Masonic movement (Black Shriners) 
 
Moorish Science Temple of America 
-Founded: Noble Drew Ali, 1928 
-Status: Masonic movement (Black Shriners) 
 
Death of Noble Drew Ali on 20 November 1929 
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Death of Noble Drew Ali, 20 July 1929→ Splintering of 
Moorish Science Temple of America (MSTA) 
 
John Givens El  
-Drew Ali’s chauffeur who claimed himself as Drew 
Ali’s reincarnation 
 
Ira Johnson Bey 
-MSTA Leader of Pittsburgh Temple 
 
Edward Mealy El 
 
C. Kirkman Bey 
-carried on mainstream Moorish Science Temple 
movement under leadership of C. Kirkman Bey (1929-
1959), F. Nelson Bey (1959-1967), J. Blakely Bey 
(1967-1971), Robert Love El (1971-) 
 
R. German Ali 




-founded a splinter Moorish Science movement at East 
40
th
 Street, Chicago, Illinois in 1941 
 
Professor Ezaldeen Muhammad 
-founded an orthodox Islamic group called the 
Addeynue Allahe Universal Arabic Association 
(AAUAA) in Newark, New Jersey in 1939 
 
David El-Ford 
-MSTA Leader of Chicago Temple who left to create 
splinter MSTA group called Allah Temple of Islam 
-Ford renamed himself Master W.D Fard and 
established the proto-NOI movement, Allah Temple 








Allah Temple of Islam (ATI) 
-Founded: W D. Fard (David El-Ford) on 4 July 
1930 in Detroit, Michigan 
 
Disappearance of W.D. Fard in 1934 → fissiparous 
splintering of Fard’s ATI into various factions 
 
1. Lost-Found Nation of Islam in the Wilderness 
of North America/ Nation of Islam (NOI) 
-Founded by Elijah Muhammad, 1934 
- Formed the mainstream movement from remnants 
of ATI with claims of Fard as Allah 
 
2. Abdul Muhammad, Kallat Muhammad 
- Formed an offshoot of the ATI based on the 
claimed that Fard was a prophet  
 
3. Osman Sharrieff 
-Status: Took some members with him from 
decaying ATI to form the Moslem Brotherhood 
 
4. William X Gravitt-el and Joseph X Gravitt-el  
-Status: Brought disillusioned followers back to the 
Moorish Science fold 
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Lost-Found Nation of Islam in the Wilderness of 
North America 
-Founded by Elijah Muhammad, 1934 
-Status: Heterodox, mainstream from ATI 
Jamil Diab 
-Dismissed from NOI and instead led an 
Islamic Centre on 1002 East, 75
th
 Street, 
Chicago, Illinois in 1957 
-Status: Orthodox Islam 
Hamaas Abdul-Khalis (Ernest 2X McGhee) 
-Downgraded and resigned from NOI in the late 
1950s and helped organize the Hanafi Muslim 
Centre 
-Status: Orthodox Islam 
Wallace Muhammad 
-Resigned from NOI in 1963 and established the 
Afro-Descendant Upliftment Society 
-Status: ? 
Malcolm X 
-Forced out and then resigned from NOI to 
establish Muslim Mosque Incorporated 
(MMI) on 8 March 1964 and the Organization 
of Afro-American Unity (OAAU) on 28 June 
1964 
Clarence 13X Smith (Allah) 
-Dismissed from NOI and formed the 
Five Percenters Nation of Gods 
and Earths in 1964 
-Status: Heterodox 
Yusuf Bey 
-Formed the Black Muslim Bakery 
based on NOI’s economic guidelines 
in 1969 
Status: Economic organization 
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Death of Honorable Elijah Muhammad on 
25 February 1975 → new cycle of 
splintering and fragmentation of NOI 
Wallace Muhammad, Nation 
of Islam 
-Elijah Muhammad’s son took 
over the NOI on 25 February 
1975 and began 
“Sunnification” of movement 
 
World Community of Al-
Islam in the West (WCIW) 
-Wallace renamed the NOI 
as part of the his drive to 
reform the previously 
heterodox faith towards 
orthodoxy 
-Status: Orthodox Islam 
 
American Muslim Mission 
(AMM), 1980 
-Further stage of path 
towards orthodoxy  
-Status: Orthodox Islam 
Louis Farrakhan, Nation of Islam, 1977 
-Excommunicated from WCIW and returned to 
traditional teachings of NOI 
-Headquarters: Chicago, Illinois 
-Teachings: Farrakhan incorporated into pantheon 
of deified figures alongside Fard and Elijah 
-Status: Heterodox Islam 
 
Silis Muhammad, Nation of Islam, 1977 
-Disenchanted with Wallace Muhammad’s 
orthodox reforms and attempted to re-establish old 
NOI 
-Teachings: Demands reparations from US 
government for historical ill-treatment of Africa-
Americans 
-Headquarters: Atlanta 
-Status: Heterodox Islam 
Emmanuel Abdullah Muhammad, Nation of Islam,  
-Headquarters: Baltimore, Maryland 
-Teachings: Appointed himself as Caliph Emmanuel 
Muhammad, the rightful successor to the Honorable 
Elijah Muhammad 
-Status: Heterodox Islam 
Royall Solomon Jenkins, United Nation of Islam, 
1978 
-Headquarters: Kansas City 
-Teachings: Claims himself to be “Royall Allah in 
Person” or “New Allah”, the contemporary 
manifestation of the “Original Allah” of W.D Fard 
-Status: Heterodox Islam 
John Muhammad, Nation of Islam, late 1980s 
-Headquarters: Detroit, Michigan 
-Teachings: As Elijah’s eldest blood brother, 
claimed himself to be the “Supreme Minister” and a 
“Minor Prophet” 
of the NOI 
-Status: Heterodox Islam 
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Appendix C: List of Muhammad’s Temples of Islam (MTI) 1 
 
Numbered Temples/ Mosques  
 
MTI #1 Detroit, Michigan 
MTI #2 Chicago, Illinois 
MTI #3 Milwaukee, Wisconsin 
MTI #4 Washington, D.C 
MTI #5 Cincinnati, Ohio 
MTI #6 Baltimore, Maryland 
MTI #7 New York, New York 
MTI #8 San Diego, California 
MTI #9 Youngstown, Ohio 
MTI #10 Atlantic City, New Jersey 
MTI #11 Boston, Massachusetts 
MTI #12 Philadelphia, Pennsylvania 
MTI #13 Springfield, Massachusetts 
MTI #14 Hartford, Connecticut 
MTI #15 Atlanta, Georgia 
MTI #16 Lansing, Michigan 
MTI #17 Joliet, Illinois 
MTI #18 Cleveland, Ohio 
MTI #19 Dayton, Ohio 
MTI #20 Camden, New Jersey 
MTI #21 Jersey City, New Jersey 
MTI #22 Pittsburgh, Pennsylvania 
MTI #23 Buffalo, New York 
MTI # 24 Richmond, Virginia 
MTI # 25 Newark, New Jersey 
MTI #26 Oakland, California 
MTI # 27 Los Angeles, California 
MTI #28 St. Louis, Missouri 
MTI #29 Miami, Florida 
MTI #30 Kansas City, Missouri 
MTI #31 South Bend, Indiana 
MTI #32 Phoenix, Arizona 
MTI #33 Gary, Indiana 
MTI #34 Durham, North Carolina 
MTI #35 Wilmington, Delaware 
MTI #36 Charlotte, North Carolina 
MTI #37 Akron, Ohio 
MTI #38 Columbia, South Carolina 
 
                                                 
1
 List was obtained from FBI File on Elijah Muhammad and based on a May 1965 estimate by FBI agents. 


















Paterson, New Jersey 
Trenton, New Jersey 
Providence, Rhode Island 




San Antonio, Texas 
Lynchburg, Virginia 
Martinsville, Virginia 













Appendix D: Addresses of Muhammad’s Temples of Islam and Establishments1 
 
Numbered Temples/ Mosques  
 
MTI #1 Detroit (1953) 
1474 East Frederick Street, 
Detroit, Michigan 
 
MTI #1 Detroit (1955) 
5401 John C. Lodge, W. Kirby 
Detroit 2, Michigan 
 
MTI #1 Detroit (1959) 
11529 Linwood Avenue,  
Detroit, Michigan 
 
MTI #1 (Meat, fish and grocery market) 
111629 Linwood,  
Detroit, Michigan 
 
MTI #2 Chicago (1959) 
5335 South Greenwood Avenue,  
Chicago 53, Illinois 
 
MTI #2 (University of Islam) 
5333 South Greenwood Avenue,  
Chicago, Illinois 
 













                                                 
1
 All addresses were obtained from Los Angeles Herald-Dispatch, 19 December 1959, p. 10, Muhammad 
Speaks, 8 May 1964, p. 23 and FBI Files on Malcolm. 
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Elijah Muhammad’s Residential Address (February 1955) 








MTI #3 Milwaukee (1959) 
1254 North 15
th
 Street,  
Milwaukee, Wisconsin 
 
MTI #3 Milwaukee (1964) 
2463 North 3
rd
 Street,  
Milwaukee, Wisconsin 
 
MTI #4 Washington (1959) 
1325 Vermont Avenue, Northwest,  
Washington, D.C 
 
                                                 
2
 Operated by Emmanuel Muhammad, Elijah Muhammad’s son. 
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MTI #4 Washington (1961) 
1519 4
th
 Street, Northwest, 
Washington 1, D.C 
 
MTI #5 Cincinnati (1959) 




Cincinnati 29, Ohio 
 
MTI #6 Baltimore (1959) 
514 Wilson Street, 
Baltimore, Maryland 
 
MTI #7 New York City (1947) 
135
th
 Street and Seventh Avenue,  
New York City 
 
MTI #7 New York (1959) 
102 West 116 Street, 
New York City 
 
MTI #7B Queens (1959) 
105-03 Northern Boulevard,  
Queens, New York 
 
MTI #7C Brooklyn (1959) 
120 Madison Street, 
Brooklyn, New York 
 
MTI #7D Bronx (1959) 
878 Prospect Avenue, 
Bronx, New York 
 
MTI #7 (Restaurant) 
200 Lennox Avenue,  
New York City 
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Malcolm X’s Residential Address3 (1955) 
25-35 Humphrey Street, 
East Elmhurst, 
Queens, New York 
 




East Elmhurst,  
Queens, New York 
 




East Elmhurst,  
Queens, New York 
 
MTI #8 San Diego (1959) 
2675 Imperial 
San Diego, California 
 
MTI #9 Youngstown (1959) 
625 Himrod Street, 
Youngstown, Ohio 
 
MTI #10 Atlantic City (1959) 
419 Madison Avenue, 
Atlantic City, New Jersey 
 
MTI #11 Boston (1959) 
35 Intervale Street,  
Roxbury, Massachusetts 
 
MTI #12 Philadelphia (1953) 
Garvey Memorial Hall, 
1609-11 West Columbia Avenue, 
Philadelphia, Pennsylvania 
 
                                                 
3
 Malcolm gave this address to FBI officials who interviewed him on 10 January 1955 that he claimed 
belonged to Curtis and Susie Kenner. 
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MTI #12 Philadelphia (1954) 
1643 North Bailey Street, 
Philadelphia, Pennsylvania 
 
MTI #12 Philadelphia (1959) 
4218-20 Lancaster Avenue, 
Philadelphia 4, Pennsylvania 
 
MTI #12 Philadelphia (1963) 
2204 North Broad Street, 
Philadelphia, Pennsylvania 
 






MTI #13 Springfield (1959) 
841 Dwight Street,  
Springfield, Massachusetts 
 
MTI #13 (Shabazz Restaurant) 
15 Oak Street, 
Springfield, Massachusetts 
 
MTI #14 Hartford (1959) 
1097 Main Street,  
Hartford, Connecticut 
 
MTI #14 Hartford (1964) 
40 Albany Avenue, 
Hartford, Connecticut 
 
MTI #14 (Shabazz Restaurant) 





MTI #15 Atlanta (1959) 
377 Merrittes Avenue, N.E,  
Atlanta, Georgia 
 
MTI #15 Atlanta (1961) 
361 Edgewood Avenue, Northeast, 
Atlanta, Georgia 
 
MTI #15 Atlanta (1963) 
444 ½ Edgewood Avenue, 
Atlanta, Georgia 
 
MTI #16 Lansing (1959) 
408 South Butler Boulevard,  
Lansing, Michigan 
 
MTI #17 Joliet (1959) 
119 Chicago Avenue,  
Joliet, Illinois 
 
MTI #18 Cleveland (1959) 
11005 Ashbury Avenue, 
Cleveland, Ohio 
 
MTI #18 Cleveland (1964) 
12416 Superior Avenue, 
Cleveland, Ohio 
 
MTI #19 Dayton (1959) 
1147 Germantown Street,  
Dayton, Ohio 
 
MTI #20 Camden (1959) 
20 Camden Street,  




MTI #20 Camden (1964) 
1138 South Broadway, 
Camden, New Jersey 
 
MTI #20 Camden (1965) 
450 Mickle Street,  
Camden, New Jersey 
 
MTI #21 Jersey City (1959) 
80 Clinton,  
Jersey City, New Jersey 
 
MTI #21 Jersey City (1964) 
89 Kearney Avenue,  
Jersey City, New Jersey 
 
MTI #22 Pittsburgh (1959) 
7609 Baxter Street,  
Pittsburgh, Pennsylvania 
 
MTI #23 Buffalo (1959) 
1412 ½ Jefferson Avenue,  
Buffalo 8, New York 
 
MTI #23 Buffalo (1961) 
292 Glenwood,  
Buffalo, New York 
 
MTI # 24 Richmond (1959) 
2116 North Avenue,  
Richmond, Virginia 
 
MTI # 25 Newark (1959) 
80 Clinton,  






257 South Orange Avenue, 
Newark, New Jersey 
 






MTI #26 Oakland (1964) 
541 Henry Street and 1872 Post Street, 
Oakland, California 
 
MTI #27 Los Angeles (1959) 
Normandie Hall, 
1480 West Jefferson Boulevard, 
Los Angeles, California 
 
MTI #27 Los Angeles (1961) 
Broadway, 56
th
 Street,  
Los Angeles, California 
 
MTI #27 Los Angeles (1963) 
5606 South Broadway, 
Los Angeles 37, California 
 
MTI #28 St. Louis (1959) 
4610 McMillian Avenue,  
St. Louis, Missouri 
 
MTI #28 St. Louis (1964) 
1434 North Grand Avenue, 
St. Louis 6, Missouri 
 
 
                                                 
4
 Prior to purchasing the community’s own building in 1962, meetings of Muhammad’s Temple of Islam # 
25 were conducted in (i) The Council Building, South Orange Avenue, Newark, New Jersey, (ii) Masonic 
Hall, 188 Belmont Avenue, Newark, New Jersey, (iii) Scott’s Civic Centre, 601 High Street, Newark, New 
Jersey and (iv) 261 Hunterdon Street, Newark, New Jersey. 
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MTI #29 Miami (1959) 
615 Northwest Second Avenue,  
Miami 42, Florida 
 
MTI #29 Miami (1961) 
1210 Northwest 62
nd
 Street,  
Miami, Florida 
 
MTI #30 Kansas City (1959) 
1210 East 12
th
 Street,  
Kansas City, Missouri 
 




Kansas City, Missouri 
 
MTI #31 South Bend (1959) 
147 North Wellington Street, 
South Bend 19, Indiana 
 
MTI #33 Gary (1965) 
1221 Washington Street,  
Gary, Indiana 
 
MTI #34 Durham (1959) 
525 East End Avenue,  
Durham, North Carolina 
 
MTI #35 Wilmington (1959) 
Odd Fellows Hall,  
12
th
 and Orange Streets,  
Wilmington, Delaware 
 










MTI #35 Wilmington (1965) 
236 North Monroe Street,  
Wilmington, Delaware 
 
MTI #36 Charlotte (1962) 
734 East 7
th
 Street,  
Charlotte, North Carolina 
 
MTI #36 Rockhill (1962) 
113 Black Street,  
Rockhill, South Carolina 
 
MTI #37 Akron (1964) 






Fresno, California (1963) 
420 Fresno Street, 
Fresno, California 
 
Long Beach, California (1963) 
1341 ½ California Avenue,  
Long Beach, California  
 
Pasadena, California (1963) 
1257 North Fair Oaks,  
Pasadena, California 
 















 and 1 Street, 
San Bernardino, California 
 
San Francisco, California (1959) 
1805 Divisadero Street, 
San Francisco, California 
 
San Francisco, California (1962) 
1570 Ellis,  
San Francisco, California 
 
San Pedro, California (1959) 
7601 South San Pedro,  
Los Angeles, California 
 
Jacksonville, Florida (1959) 
329 State Street, 
Jacksonville, Florida 
 




Minneapolis, Minnesota (1959) 
1145 Emerson Avenue North, 
Minneapolis, Minnesota 
 




Winston-Salem, North Carolina 
 







Columbus, Ohio (1959) 
579 East Spring Street,  
Columbus 3, Ohio 
 
Warren, Ohio (1959) 
687 Hoyt Street, 
Warren, Ohio 
 
Harrisburg, Pennsylvania (1959) 
1228 Bailey Street,  
Harrisburg, Pennsylvania 
 
Orangeburg, South Carolina (1959) 
708 Gulf Avenue,  
Orangeburg, South Carolina 
 
Dallas, Texas (1959) 




















MTI #1 Detroit, Michigan 
-Minister: Lemuel X Anderson (1953-1957) 
-Minister: Wilfred X Little
2
 (1958) 
-Minister: Philbert Omar (1965) 
-Assistant Minister: Wilfred X Little (1958) 
-Captain FOI: Harold X Goins (1958) 




MTI #2 Chicago, Illinois 
-Minister: James X Anderson (1958) 
- Minister: Cornelius (1964) 
-Minister: James Shabazz (1965) 
-Assistant Minister: Wallace Deen Muhammad (1958) 
-Captain FOI: Raymond Sharrieff (1958) 
-Secretary: Ernest McGhee (1958-9) 
-Secretary: John Ali (1961-March 1964) 




MTI #3 Milwaukee, Wisconsin 
-Minister: Bernard X Donahue (1958) 
-Minister: Milton (1965) 
-Assistant Minister: Walter X Perkins (1958) 
-Captain FOI: Henry X Allen (1958) 
-Secretary: Joshua X Inge (1958) 
 
MTI #4 Washington, D.C 
-Minister: Lucius X Brown (1958) 
-Minister: Malcolm X Little
5




                                                 
1
 Information was derived from (i) Karl Evanzz, The Messenger: The Rise and Fall of Elijah Muhammad, 
(Vintage Books, Random House Inc, New York, 2001), pp. 455-464 (ii) FBI File on Malcolm X, (iii) 
“From Savior’s Day: Meet Some of the Ministers of Muhammad’s Mosques of Islam”, Muhammad Speaks, 
27 March 1964, pp. 13-15. Years in brackets denote that during that particular year or time period, the 
corresponding NOI officials were serving in the mentioned postings. The years in bracket do not 
necessarily denote the year of appointment. 
2
 Wilfred X Little was Malcolm’s eldest brother, who upon being appointed Minister of MTI #1 in 1957, 
resulted in the transfer of ex-MTI #1 Minister Lemuel X Hassan Anderson to Cincinnati, Ohio; Wilfred 
passed away on 19 May 1998. 
3
 Elijah Muhammad’s sister-in-law. 
4
 Elijah Muhammad’s daughter. 
5
 Malcolm replaced Lucius X Brown who was transferred to minister Los Angeles MTI #27. 
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-Assistant Minister: Hilliard X Pryor (1958) 
-Secretary: Willa Mae X Norris (1958) 
-Captain FOI: Quinton R.X (1963) 
 
MTI #5 Cincinnati, Ohio 
-Minister: Ashbury X (1956) 
-Minister: Lemuel X Hassan Anderson (1958) 
-Assistant Minister: Eddie X Davis (1958) 
-Captain FOI: William X Haynes (1958) 
Secretary: Howard X Montgomery (1958) 
-Captain MGT: Dorothy X Haynes (1958) 
 
MTI #6 Baltimore, Maryland 
-Minister: Isaiah X Edwards
7
 (1958-1964) 
-Captain FOI: Carl X (1958) 
-Secretary: Charles X (1958) 
 
MTI #7 New York, New York 




-Minister: James 3X McGregor (1964) 
-Minister: Louis Farrakhan (1965) 
-Assistant Minister: James 7X (1954) 
-Assistant Minister: John 2X Simmons (1957) 
-Assistant Minister: Hiawatha X Brown, Curtis X Johnson (1958) 
-Assistant Minister: Henry X (1963) 
-Captain FOI: Joseph X Gravitt, Jr. (1958-9) 
-Secretary: Susie X Kenner, Gloria X Harris (1958) 
-Secretary: Maceo X Owens (1964) 




MTI #8 San Diego, California 
-Minister: Henry X Mims (1958) 
-Captain: Joe X Barnes (1958) 
-Secretary: Frank X Livingston (1958) 
                                                                                                                                                 
6
 Lonnie X was a prized asset to the NOI for he was an honors graduate from Lincoln University in 
Pennsylvania, held a Masters degree from the Massachusetts Institute of Technology and a PhD from 
Cornell University. 
7
 Also known as Minister Isaiah Karriem. 
8
 Adam Rice temporarily replaced Malcolm as minister of MTI #7 in 1959 during the latter’s overseas trip 
to the Middle East and Africa in an ambassadorial role for Elijah Muhammad as a guest of Gamal Abdel 
Nasser. Rice was expected to take over the Brooklyn temple. 
9
 Personally appointed by Malcolm in December 1959. 
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MTI #9 Youngstown, Ohio 
-Minister: Louis X Powell (1958) 
-Assistant Minister: King X Davenport (1958) 
-Secretary: Joyce X Powell (1958) 
-Assistant Minister: Clarence X Moorefield (?) 
 
MTI #10 Atlantic City, New Jersey 
-Minister: Woodrow X Love (1958- 1964) 
-Captain FOI: Joseph X Currey (1958) 
 
MTI #11 Boston, Massachusetts 
-Minister: Malcolm X Little (1958) 
-Minister: Louis X Walcott (1959-1965) 
-Assistant Minister: Louis X Walcott (1958) 
-Assistant Minister: Rodney Estep Smith (?) 
-Captain FOI: Rodney X Smith (1958) 
-Captain FOI: Clarence W. X Gill (1964) 
-Secretary: Carol X Harrell (1958) 
 
MTI #12 Philadelphia, Pennsylvania 
-Minister: Wallie X Sharrief
10
 (1953) 
-Minister: Malcolm X Little (1954)  
-Minister: George X Paden
11
 (1955-1957) 
-Minister: Malcolm X Little (1958) 
-Minister: Wallace Deen Muhammad
12
 (1959-1961) 
-Minister: Malcolm X Little
13
 (1961-1963) 
-Minister: Marvin Barrett (1963) 
-Minister: Jeremiah Shabazz (1965) 
-Assistant Minister: George X Paden (1958-9) 
-Assistant Minister: James 6X (1961) 
-Acting Lieutenant: FOI Robert X Page
14
 (1954) 
-Second Lieutenant: FOI Jeremiah X Pugh
15
 (1954) 
                                                 
10
 Also known as Willie Anderson. In 1954, Willie Sharrief’s position as minister of MTI #12 was stopped 
after investigations carried out by Malcolm and Minister Isaiah of Baltimore; Malcolm tool over MTI #12 
in 1954 and abolished all previous officials appointed by Wallie Sharrief. 
11
 George X Paden was appointed by Malcolm in 1955 to serve as minister of MTI #12 in his absence but 
by 1959 was dismissed for being involved in a fight for a bar room in Philadelphia. 
12
 Wallace Muhammad was Elijah Muhammad’s son who was destined to take over his father’s black 
American Muslim empire. 
13
 Malcolm’s second term as minister of Philadelphia was to fill in the ministerial gap there following 
Wallace Muhammad’s prison sentence from 1961 to 1963. 
14




 (1954)  
-Acting Investigator: Theodore Deleaver
17
 (appointed by MX in 1954) 
-Captain FOI: Clifford X Hyman (1958) 
-Treasurer: Almeta X Paden (1958) 
 
MTI #13 Springfield, Massachusetts 
-Minister: Lloyd X Williams (1958) 
-Minister: Thomas (1964) 
-Assistant Minister: James X Thaxton
18
 (1958)  
-Secretary: Lelma X Williams (1958) 




MTI #14 Hartford, Connecticut 
-Minister: Thomas J. X Bridges (aka Thomas 9X) (1958-1964) 
-Minister: Cornelius Hazziez (1965)  
-Assistant Minister: Edward L.X St. John (1958) 
-Secretary: Alien X St. John and Joseph A.X Link (1958) 
-Lieutenant MGT: Grace X Brooks (1958) 
 
MTI #15 Atlanta, Georgia 
-Minister: Jeremiah X Pugh (1958-1964)  
-Minister: Hulon Shah (1965) 
-Assistant Minister: Sidney X Walker & Thomas X Bennett (1958) 
-Captain FOI: Sidney X Walker (1958) 
-Captain MGT: Laura X Hardman (1958) 
 
MTI #16 Lansing, Michigan 




MTI #18 Cleveland, Ohio 
-Minister: Theodore X Bost (1958- 1964) 
-Captain FOI: John 2X Underwood (1958) 
-Secretary: Julius X Mahone (1958) 
 
                                                                                                                                                 
15
 Personally appointed by Malcolm X. 
16
 Served as secretary to the following ministers: Charles X O’ Neal, Willie X Sharrief and Malcolm X. 
17
 Personally appointed by Malcolm X. 
18
 Converted by Malcolm in prison. 
19
 Converted by Malcolm in prison. 
20
 Malcolm’s brother who passed away in 1995. 
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MTI #19 Dayton, Ohio 
-Minister: Lemuel X Hassan Anderson (1958) 
-Assistant Minister: Lucian X Carey (1958) 
-Captain FOI: James X Sloan (1958) 
 
MTI #20 Camden, New Jersey 
-Minister: John X Coffield (1958) 
-Minister:  George X (1963-1964)  
-Captain FOI: Henry X Jones (1958) 
-Captain MGT: Marion X Sewell (1958) 
 
MTI #21 Jersey City, New Jersey 
-Minister: Ulysses X Harrell (1958) 
-Minister: James 3X McGregor (1964) 
-Assistant Minister: David X White (1958) 
-Captain FOI: Fred X Austin (1958) 
-Secretary: Frances X White (1958) 
 
MTI #22 Pittsburgh, Pennsylvania 
-Minister: Robert 7X (1957) 
-Minister: Robert X Davenport (1958) 
-Secretary: Dorothy X Davenport (1958) 
 
MTI #23 Buffalo, New York 
-Minister: Robert X Williams (1958-1964) 
-Assistant Minister: John X Strickland, Wayman X Diggs (1958) 
-Secretary: Ora Lee X Mims (1958) 
 
MTI # 24 Richmond, Virginia 
-Minister: Nichols (1964) 
-Minister: Benjamin (1965) 
 
MTI # 25 Newark, New Jersey 
-Minister: James 3X McGregor
21
 (1962- 1964) 
 
MTI #26 Oakland, California 
-Minister: R.T.X Ashford (?) 
-Minister: Bernard E. X (1961-1964) 
                                                 
21
 Also known as Minister James Shabazz. 
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MTI # 27 Los Angeles, California 




-Assistant Minister: Ray X Cook (1958) 
-Acting Minister: Lucius X Brown
23
 (1959) 
-Assistant Minister: John X Morris
24
 (1959) 
-Captain FOI: Thomas X Huff (1958) 
-Captain FOI: Edward X Sherrill
25
 (1959) 
-Secretary: Bertha X Cook (1958) 
-Treasurer: Leatha X Cotton (1958) 
 
MTI #28 St. Louis, Missouri 
-Minister: Louis X Starks (1958) 
-Minister: Clyde (1964) 
-Assistant Minister: Clarence 2X Brown (1958) 
 
MTI #29 Miami, Florida 
-Minister: Ishmael X (1961-1964) 
-Minister: Lucius Shabazz (1965) 
 
MTI #30 Kansas City, Missouri 
-Minister: Jessie (1964) 
-Minister: Richard X (1965) 
-Minister: Clyde Rahman (1965) 
-Acting Captain: James 2X (1965) 
 
MTI #32 Phoenix, Arizona 
-Minister: Bashie Van X Muhammad (1961) 
-Minister Bernard X Cushmeer (1965) 
 
MTI #33 Gary, Indiana 
-Minister Samuels (1964) 
 
                                                 
22
 By 1965, Minister John Shabazz was also the official minister for the West Coast, including all satellite 
mosques within California. 
23
 Personally appointed by Malcolm in December 1959 as acting minister. 
24
 Personally appointed by Malcolm in December 1959 as assistant minister. 
25




MTI #34 Durham, North Carolina 
-Minister: Kenneth (1964) 
 
MTI #35 Wilmington, Delaware 
-Minister: Carl X Harden (1964) 
 
MTI #36 Charlotte, North Carolina 
-Minister: Larry (1965) 
 
MTI #38 Columbia, South Carolina 
-Minister: Thomas (1964) 
 
Un-numbered Mosques 
 Birmingham, Alabama 
-Minister: Chester X McNutt of Anniston, Alabama (1958) 
-Minister: Jeremiah X (?) 
-Minister: Abraham X (1962) 
-Minister: James (1964) 
-Chairman: Tony X Thompson (1958) 
 
Bridgeport, Connecticut 
-Minister: George (1964) 
-Minister: Abdul Karriem (1965) 
 
Bakersfield, California 
-Minister: Andrew X (1961) 
 
Fresno, California 
-Minister: Otis X (1961) 
 
Long Beach, California 
-Minister: Randolph X (1961) 
 
Pasadena, California 
-Minister: Luther X (1961) 
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San Bernardino, California 
-Minister: Ray X (1961) 
 
San Francisco, California 
-Minister: Robert Thomas X Ashford (1958) 
-Minister: Bernard X Cushmeer (1961- 1964) 
-Assistant Minister: Verdell Scherstein X Prince (1958) 
-Captain: Verdell S.X Prince (1958) 
-Captain: Jerry B.X (1965) 
-Secretary: Jessie X Miller (1958) 
-Treasurer: Jessie X Miller (1958) 
 
Jacksonville, Florida 
-Minister: Ishmael X Knox (1958) 
-Minister: Theodore (1964) 
-Assistant Minister: John X Ali Willians (1958) 
 
Pensacola, Florida 
-Minister: George Roy X White (1958) 
-Assistant Minister: Joe X Allen (1958) 
 
Tampa, Florida 
-Minister: Hasty (1965) 
 
Athens, Georgia 
Minister: James Shabazz (1958) 
Assistant Minister: Thomas X Bennett (1958) 
 
Macon, Georgia 
-Minister: Devarius (1964) 
 
Savannah, Georgia 
-Minister: Thomas X Bennett (1958) 
 
New Orleans, Louisiana 




-Minister: Troy X Cade (1961) 
-Minister: Ray (1964) 
 
Flint, Michigan 






-Assistant Minister: William X Good (1958) 
 
Saginaw, Michigan 
-Minister: Alphonso X Gadie (1958) 
-Minister: Albert L.X (1965) 
 
Trenton, New Jersey 
- Minister: Woodrow X Love (1964) 
- Minister: DeRamus X Knowles (1965) 
 
Troy, New York 
-Minister: Frances X Jenkins Jr. (1958) 
 
Providence, Rhode Island 
-Minister:  Rodney X (1961) 
 
Lancaster, South Carolina 
Minister: Benjamin X Mitchell (1958) 
 
Orangeburg, South Carolina 
-Minister: Lucius X Brown (1958) 
-Assistant Minister: Leonard X Buskey (1958) 
 
Dallas, Texas 
-Minister: Clayborn X Johnson (1958) 
-Minister: William (1964) 
-Assistant Minister: Willie Bert X Thomkins (1958) 
                                                 
26
 Elijah Muhammad’s youngest brother. 
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Forth Worth, Texas 
-Minister: Clayborn X Johnson (1958) 
-Minister: William (1964) 
-Captain FOI: Columbus X Martin (1958) 
-Secretary: Earline X Martin (1958) 
 
Houston, Texas 
-Minister: Raymond (1964) 
 
Lynchburg, Virginia 
-Minister: Richard X Wortham (1958) 
-Treasurer: Gertrude X Mosby (1958-9) 
-Secretary: Jean X Vaughn (1958) 
 
Norfolk, Virginia 
-Minister: Marshall (?) 
 
Portsmouth, Virginia 
-Minister: Russel (1964) 
 
Richmond, Virginia 


















 American Islamic Mission2 [Muhammad Alexander Russell Webb] 
-Location: 1122 Broadway, Manhattan (Oriental Library Bureau and Oriental 
Publishing Company), 458 West 12
th
 Street, Manhattan (Moslem World 







 Islamic Benevolent Society (al-jam‘iyya al-khayriyya al-Islīmiyya) [Satti Majid 




 Islamic Missionary Society (al-jam‘iyya al-tabshīriyya al-Islāmiyya) 
 
 Muslim Unity Society (jam‘iyyat al-ittihād al-Islāmī) 
 





 Addeynue Allahe Universal Arabic Association [Professor Muhammad Ezaldeen, 
1938] 
 
 African American Mosque 
 
 Ahmadiyya Islam [Mufti Muhammad Sadiq, 1920] 
 
 Allah Temple of Islam [Wallace D. Fard, 1930] 
                                                 
1
 The names of founders of the respective Islamic movements have been listed in brackets, where 
available, together with the official date of founding. 
2
 Known also as American Islamic Propaganda and American Moslem Brotherhood. For detailed 
discussion, refer to Umar F Abd-Allah, A Muslim in Victorian America: The Life of Alexander Russell 
Webb (Oxford, New York, Oxford University Press, 2006). 
3
 Satti Majid, a Sudanese missionary to America, founded the Islamic Benevolent Society, Islamic 
Missionary Society, Muslim Unity Society and Red Crescent Society. Refer to Michael A. Gomez, 
Black Crescent: The Experience And Legacy of African Muslims in the Americas, (Cambridge, New 
York, Cambridge University Press, 2005), pp.254-260. 
 143 
 Fahamme Temple of Islam and Culture 
 
 
 First Muslim Mosque of Pittsburgh 
 
 Islamic Brotherhood 
 
 Lost Found Nation of Islam in the Wilderness of North America [Elijah 
Muhammad, 1934] 
 
 Moorish Science Temple of America4 [Noble Drew Ali] 
 
 Muslim Ten Year Plan [Wali Akram] 
 




 Harlem Academy of Islam [Sheikh Omar Ali] 
 
 International Muslim Brotherhood  
 
 Uniting Islamic Society of America  






                                                 
4
 The founding date of the Moorish Science Temple is contentious and rooted in controversy. 
Academics have often set the official date of founding at 1913 based on Noble Drew Ali’s claims in 
his Circle Seven Koran. In fact, there were probably three different founding dates for the MSTA. 
Drew Ali first established a “Canaanite Temple” in Newark in 1913. The movement fractured as one 
movement remained in Newark and called itself “Holy Moabite Temple of the World” while Ali 
moved to Chicago in 1923 to found the “Moorish Holy Temple of Science”. The name “Moorish 
Science Temple of America” only came about in 1928 when Ali formally registered his movement as a 
religious corporation. This was designed to consolidate his burgeoning movement into a cohesive 





 Islamic Council  
-Sub-groups: Islamic Centre of New York  
-President: Dr. Youssef Shawarbi 
 
 International Muslim Society 
-Located at 303 West 125
th
 Street, New York City 
-President: Mr. Ibrahim Guled, Somalian Muslim 
-Secretary: Mr. Mohammedali Diallo 
       Mrs. Zainab Spence 
       Mr. Mohammed Boy 
 
 Islamic Mission of America, Inc5 [Sheikh Ahmed Daoud Faisal] 
-Location: 143 State Street, Brooklyn 
 
 Moslem Council of New York 
-Comprised of New York Mosque Foundation and Academy of Islam  
- Located at 231 Lenox Avenue 
 
 Muslim Brotherhood USA [Talib Dawud] 
-located: 303 125
th
 Street, Harlem 
 
 Pakistani League of America 
-Location: 80-82 Clinton Street, New York City 





 Ansarullah6 [Dwight York, aka Imam Isa Muhammad, 1967] 
 
                                                 
5
 Known also as State Street Mosque or Muslim Brotherhood. 
6
 Note that the Ansarullah and its founder has changed its name various times throughout its history. 
The movement has been called Ansar Pure Sufi, Nubian Islamic Hebrews, Ansarullah Community, 
Sons of Green Light, Ancient Mystical Order of Melchisedek. York himself has often restyled himself 
through a variety of Islamic, Christian and Hebrew religious figures over the years as Dwight. Z York, 
Isa Muhammad, Malachi, Melchisedek, etc. For the best discussion on this group, refer to Yvonne 
Yazbeck Haddad and Jane Idleman Smith, Mission to America: Five Islamic Sectarian Communities in 
North America, (Gainesville, University of Florida),  pp.105-137 and Kathleen Malone O’ Connor, 
“The Islamic Jesus: Messiahhood and Human Divinity in African American Muslim Exegesis”, 
Journal of the American Academy of Religion, Vol.66, No.3 9Autumn, 1998): 493-532. 
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 Five Percenters Nation of Gods and Earths8 [Clarence 13X Smith, 1964] 
 
 Hanafi Madhab Centre [Hamaas Abdul Khalis] 
 
 Mosque of Islamic Brotherhood [Sheikh Ahmad Tawfiq, 1967] 
 
 Muslim Students Association9 [Dr. Ahmad Sakr, Dr. Ahmad Totonji, Jamal 
Barjinzi, 1963] 
 











                                                 
7
 R.M Mukhtar Curtis, “Urban Muslims: The Formation of the Dar ul-Islam Movement’, pp.51-72, in 
Muslim Communities in North America, edited by Yvonne Yazbeck Haddad and Jane Idleman Smith 
(Albany, New York, State University of New York Press, 1994) for more substantial discussion on the 
group. 
8
 There is currently a proliferation of academic works on the Five Percenter community but for two of 
the best works, refer to Michael Muhammad Knight, The Five Percenters: Islam, Hip Hop and The 
Gods of New York, (Oneworld Publications, 2007) and Wakeel Allah, In the Name of Allah: A History 
of Clarence 13X and the Five Percenters, (Atlanta, GA : Team Publishing, Inc., 2007). 
9
 Refer to Larry Poston, Islamic Da‘wah in the West: Muslim Missionary Activity and the Dynamics of 
Conversion to Islam, (New York, Oxford, Oxford University Press, 1992) pp. 79-183 for a more in 
depth study of the Muslim Students Association.  
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Appendix G: Malcolm’s Speaking Assignments in Christian Churches 
 





Debated Reverend William James, pastor of 
Metropolitan Community Methodist Church located  at 
1974 Madison Avenue on a radio program “Pro and 





Professor of Law at 




Participated in an Interdenominational Ministerial 
Conference with in Alabama where colleges  including 






Speaking assignment at New York Church of God at 
220 West 145
th
 Street, New York City 






Speaking assignment at The Community Church of New 
York at 40 East 35
th
 Street, New York, New York. 






19, 21, 23 
November 
1961 
Speaking assignment at Garden of Prayer Baptist 
Church at 59
th
 Street and Central, Los Angeles, 







Speaking assignment at Union Baptist Church at Union 
and Webster Avenue, New Rochelle. Topic of speech 







Debated Bayard Rustin at the Community Church at 43 
East, 35
th
 Street, New York. Topic of speech was 







Participated in a panel discussion with six Protestant 
ministers at Glenwood Hall, 861 Glenwood Avenue, 
Buffalo, New York 
N/A 




Michigan. Topic of speech was “Segregation, 








of objection from 





Speaking assignment at Abyssinian Baptist Church. 





Speaker in a protest rally at The Second Baptist Church, 
Los Angeles, California. 
The protest rally 
was organized by 
the Citizens Protest 
Rally Committee to 
demonstrate against 
police brutality as 
exemplified by the 
murder of NOI 
member Ronald 
Stokes in a 
shootout with the 








1962 Speaking assignment at the Church of the Lord Jesus 








Speaking assignment at the Unitarian Universalist 




Debated Rev. Milton A. Galamison, pastor of Siloam 
Presbyterian Church in Brooklyn, New York over a TV 
program called “Court of Reason” broadcasted over 
New York’s Channel 13 from 2030hrs to 2130hrs 
 
N/A 
23 June Speaking assignment at the Abyssinian Baptist Church. N/A 
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Speaking assignment at the Young Men’s Christian 





Speaking assignment at the Central Congregational 









Speaking assignment at the University of New 





Speaking assignment at the King Solomon Baptist 
Church at 14
th
 Street and Marquette Street, Detroit, 
Michigan 
Discussion was 
sponsored by the 
Freedom Now 
Party, an all-Negro 
political party 
formed in August 
196 to support 
Negro candidates 








Speaking assignment at the Young Women’s Christian 




Speaking assignment at the Brooklyn Methodists 
Ministers Association held at the John Wesley 

















Speaking assignment at the King Solomon Baptist 
Church  
Meeting was 







formed in October 
1961 and 
incorporated in 
Michigan as a non-
profit educational 
corporation in April 
1962. It aimed at 
hastening the 
Negro’s 
achievement of full 
human rights and 
full human 
responsibilities. 
The meeting was 
held only after an 
injunction by the 
Circuit Court 
restraining 
Reverend T. S 
Boone, the pastor 
of King Solomon 
Baptist Church, 
who attempted to 
cancel the renting 
of his church after 
learning that 
Malcolm was on 





Speaking assignment at the Corn Hill Methodist Church 







Appendix H:  Malcolm’s Radio and Television Appearances  
 




   
17 January 
1959 
“Rapid Growth of Islam in America and Its 
Plans for 1959” on radio program, The Editor 






“The Hate That Hate Produced” on Mike 
Wallace’s TV program, “News Beat” on 
WNTA-TV Channel 13, New York from 1830 
to 1900hrs 
 
Host: Mike Wallace 
3 March 
1960 
Radio program, “Pro and Con” broadcasted on 
station WMCA from 2235 to 2300hrs 
Other Panelist: Reverend 
William James, pastor of 
Metropolitan Community 
Methodist Church, 1974 
Madison Avenue. 
Moderator: William 
Kunstler,  Professor of 





Radio program, “Barry Gray Show”,, 





Radio programs, “Jerry Williams Show”, 
broadcasted on station WMEX in Boston, 





Radio Program, “The Editor Speaks” on station 
WLIB, New York City 
Interviewers: George 
Schuyler, Pittsburgh 
Courier’s New York 
reporter and George W. 








Guest appearance on radio station WERD, 








TV program “OPEN MIND” on NBC TV Panelists: James Baldwin, 
black author, C. Eric 
Lincoln, author of The 
Black Muslims in 
America and Georg 
Schuyler, associate editor 




TV program “BAY AREA PROFILE” on 
station KQED, Channel 9, San Francisco from 
2130hrs to 2215hrs 
Panelist: Terry Francois, 
a prominent San 
Francisco Negro attorney 
and president of San 






“Where is the American Negro Headed” on TV 
program, “Open Mind” broadcasted on NBC 
television 
Panelists: Dr. Kenneth 
Clark, social scientist and 
Professor of Sociology at 
the City College of New 
York, Mrs. Constance 
Baker Motley, NAACP 
activist and assistant 
counsel of the Legal 
Defense Fund of the 
NAACP, Mr. Richard 
Haley, field secretary of 
CORE and Mr. Morroe 
Berger, Assoc. Prof. Of 
Sociology at Princeton 
University. Moderator: 
Eric P. Goldman, 
Professor of History at 






Radio program, “Frank Ford Show” on station 
WPEN, Philadelphia, Pennsylvania 
N/A 
1962 Radio program, “Judge Rainey’s Listening 










“The Angry Negroes” on  radio program, 


















TV  interview over station WMAL, Washington 
D.C 
Interviewer: Matthew 
Warren and Malolm La 












TV program, “City Desk” Panelists: Len O’ Connor, 





TV show, “Court of Reason” over Channel 13, 
New York from 2030hrs to 2130hrs 
Panelists: Dr. Milton A. 
Galamison, pastor of 
Siloam Presbyterian 
Church, Brooklyn, New 
York, Robert K. Merton, 
Chairman of Sociology 
Department, Columbia 
University, John A. 
Davis, Chairman of the 
Political Science 
Department, City College 
of New York and 
Harrison E. Salisbury, 




TV show, “The Ben Hunter Show” on Channel 
11, Los Angeles, California  from 2330hrs to 
0130hrs 
Panelists: Althea 
Simmons, Field Secretary 
for Western region of 
NAACP, Louis Lomax, 
Negro writer and 
journalist and Norman O 
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Huston, President of 
Golden State Mutual Life 







Radio program, “Focus” on  station WUST, 












TV program “A Conversation with Malcolm” 
on Channel 13, Station WNDT, New York from 






TV program, “Race Relations in Crisis” 
broadcasted over station WNEW, Channel 3, 
New York 
Panelist: Wyatt Tee 
Walker, Chief of Staff of 
South Christian 
Leadership Conference 
(SCLC)  and Assistant 
Executive to Martin 
Luther King Jr., Alan 
Morrison,  New York 
editor of Ebony magazine 
and James Farmer, 





TV program, “The Negro and the American 
Promise” on station WNDT, New York, 
Channel 13; featured  three separate interviews 
with Malcolm X, James Baldwin and Martin 
Luther King, Jr. 
 
N/A 
4 July 1964 Radio program, “The Editors Speak” 
broadcasted by Station WLIB,  New York; 
Panelists: George W. 
Goodman, WLIB public 
affairs director, George S. 
Schuyler, journalist for 
New York Courier and 
Alan Morrison of Ebony 
and Jet magazine 
 
22 August Radio program, “Exposed” broadcasted over Interviewer: Jay 
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1963 station WNDR, Norfolk, Virginia from 2300hrs 





Radio program, “Party 5” on  station WLAV, 




TV program, “The World At Ten” on station 
WNDT, Channel 13, New York City 
 
Interviewer: Joe Durso 
20 March 
1964 
Radio program, “Joe Rainey Show” on station 





“Negro-Separation and Supremacy” on radio 
program, “Bob Kennedy Show” broadcasted on 
station WBZ, Boston, Massachusetts from 





TV program, “Kup’s Show” on Channel 7, 
Chicago, Illinois 
Panelists: Richard Kim, 
novelist, William Robert 
Ming, Jr., attorney and 
prominent Chicago civic 
leader and Paul Douglas, 
US Senator of Illinois. 




Radio program, “Tex McCrary Show” on  







TV appearance on station KYW Panelist: Louis Lomax 
7 April 
1964 







Radio program, “Ed Harvey” on Philadelphia 





TV program, “Kup’s Show” on channel 7,  
Chicago, Illinois 
 
Moderator: Irv Kupcinet 
4 June Guest appearance on radio station WDAS N/A 
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Radio program, “Barry Gray Show” on station 





Radio program, “Conversation for Peace” over 
station WEEI at Tremont Street, Boston, 






Radio program, “Jerry Williams Show” over 
station WMEX in Boston, Massachusetts from 













Radio program, “Barry Gray Show” 
broadcasted over station WMCA in New York 
Panelists; Dr. Hugh H. 
Smythe from Brooklyn 
College, Dr. Sanford 
Griffith from New School 
for Social Research and 
New York University and 
Dr James H. Robinson, 
pastor for the Church of 
the Master in Harlem and 
head of Operation 





Radio program, “Jerry Williams Show” 








Radio program, “Ted Benson Show” 


















TV program, “Les Crane Show” on Channel 7, 











TV program, “Kup’s Show” on WBKB-TV, 
Chicago, Illinois from 0015hrs to 0300hrs 
 
Moderator: Irv Kupcinet 
2 February 
1965 
TV program, “Hot Line”, a live panel program 
broadcasted over WPIX-TV, Channel 11 New 







Radio phone-in  program, “Contact” 
broadcasted over Station WINS, New York 
Panelists: Aubrey 
Barnette, former member 
of Boston’s Temple of 
Islam and Gordon Hill, an 







Appendix I: Malcolm’s Speaking Engagements and Debates in Schools 
 
Date Name of School Topic and Debate Exponent Comments 
    
20 October 
1960 
Yale Law School Debate opponent: Herbert Wright, 











City College of New 
York, New York 
Debate opponent: Herbert Wright, 








Topic: “The American Negro: 
Problems and Solutions”. Debate 
Opponent: Walter Carrington, a 
member of the NAACP and 
Massachusetts State Commission 
Against Discrimination. Moderator: 
Professor Roger D. Fisher, 
Professor of Law 
 
Organized as 









Yale University Debate opponent: Louis Lomax, 
Negro author and journalist 
Sponsored by 
the Yale 






California,  (off 
campus) 
 





Howard University Topic: “Separation against 
Integration”. Debate opponent: 
Bayard Rustin, executive director of 








Newark, New Jersey 
Debate opponent: William Neal 






















New Brunswick, New 
Jersey  








such as New 
York 
University, 





University of Chicago, 
Chicago, Illinois  
Debate opponent: Willoughby 
Abner, member of Congress of 






Ithaca, New York  
Topic: “Which Way Civil Rights- 
Integration or Separation?” Debate 
opponent: James Farmer, National 





Morgan State College, 
Baltimore, Maryland 
 
















Debate opponent: James Farmer, 
Field Director of CORE and 
William Worthy, prominent Negro 
journalist for the Baltimore-
Washington Afro-American, 
member of the Fair Play for Cuba 
Committee (FPCC) and who was 
legally charged under the 
McCarran-Walter Immigration and 
N/A 
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Nationality Act for travelling to 




















































Locus Street School, 
Roselle, New Jersey 
Debate opponent: John E. Harvard Sponsored by 
the NAACP 







School, New Haven, 
Connecticut 
 







Interviewer: Professor John Leggett 
and Herman Blake from the 
Department of Sociology, 



















University of Michigan, 








Moderator: Archie Epps. Panelists: 








University of Ghana, 
Legon, Ghana 
Topic: “The Plight of 22 Million 



























University College of 







Debating Motion: “Extremism in 
defense of liberty is no vice, 
moderation in pursuit of justice in 
no virtue”. Chairperson: Tariq Ali, 
Pakistani student. Speakers for 
proposition: Malcolm X, Eric 
Abrahams, a Jamaican student and 
president of the Oxford Union, and 
Hugh McDiarmid, a Scottish poet 
and Communist Party member. 
Opposing speakers: Lord Stoneham, 
a Labor Party member of the House 
of Lords, Humphry Berkeley, 
















Parliament and Christie Davis, 









Topic: “The African Revolution and 
its impact on the American Negro”. 























London School of 
Economics (LSE), 
England 
N/A Organized by 
LSE’s Africa 
Society 
 
